AL-GHAZALI’ S SOJOURN IN DAMASCUS AND JERUSALEM 


The comparatively numerous studies on al-Ghazali have left an important period of his 
life as obscure as it has always been. His decision to relinquish the post of chief 
mudarris at the Nizamiyyah in Baghdad, his subsequent sojourn in Syria, and his 
pilgrimage to the Hijaz are, of course, known in general terms, if only from his own 
very brief autobiographical account in Al-Munqidh min ad-Dalal. But I know of no 
special study devoted to al-Ghazali’ s visit to Syria. Even the fat volume containing the 
papers read at the ninth centenary held in 1380/ 1961 in Damascus strangely lacks a 
paper on al-Ghazali’ s stay in that city. The references to the visit by some of the 
contributors to the volume are not only cursory but at times also contradictory. 

The aim of the present study is to throw light on that important episode in the life of al- 
Ghazali and, in particular, to suggest a connexion between his decision to leave teaching 
and a desire to commune with a mystic then living and teaching in Damascus. This 
study is also designed as an introduction to the most tangible and authenticated product 
of the visit to Syria, a tract on dogmatic theology which was composed in Jerusalem and 
called ar-Risalah al-Qudsiyyah. An edited text of the tract 
tself and an annotated translation thereof form the second and third parts of this 
contribution respectively. 

Al-Ghazali was thirty-eight years old when he made the momentous decision. He had 
already examined the various branches of knowledge known in his time and 
investigated the ways of the learned in each of them, and had come to the conclusion 
that the ways of the mystics were the most conducive to bliss in this world and salvation 
in the next. 

Later in life he himself described this process of mental and spiritual experience 
autobiographically in The Rescuer from Error. The following passage is reproduced 
from the admirable translation by Montgomery Watt, with a few suggested corrections, 
emendations, and explanatory notes: 

‘For nearly six months beginning with Rajab, 488, 1 was continuously tossed about 
between the attractions of worldly desires and the impulses towards eternal life. In that 
month the matter ceased to be one of choice and became one of compulsion. God 
caused my tongue to dry up so that I was prevented from lecturing. One particular day I 
would make an effort to lecture in order to gratify the hearts of my following, but my 
tongue would not utter a single word nor could I accomplish anything at all. 



‘This impediment in my speech produced grief in my heart, and at the same time my 
power to digest and assimilate food and drink was impaired; I could hardly swallow or 
digest a single mouthful of food. My powers became so weakened that the doctors gave 
up all hope of successful treatment. “This trouble arises from the heart”, they said, “and 
from there it has spread through the constitution; the only method of treatment is that 
the anxiety which has come over the heart should be allayed.” 

‘Thereupon, perceiving my impotence and having altogether lost my power of choice, I 
sought refuge with God most high as one who is driven to Him, because he is without 
further resources of his own. He answered me, He who “answers him who is driven (to 
Him by affliction) when he calls upon Him”. He made it easy for my heart to turn away 
from position and wealth, from children and friends. 

‘I openly professed that I had resolved to set out for Mecca, while privately I made 
arrangements to travel to Syria. I took this precaution in case the Caliph and all my 
friends should oppose my resolve to make my residence in Syria. This stratagem for my 
departure from Baghdad I gracefully executed, and had it in my mind never to return 
there. There was much talk about me among all the religious leaders of Iraq, since none 
of them would allow that withdrawal from such a state of life as I was in could have a 
religious cause, for they looked upon that as the culmination of a religious career; that 
was the sum of their knowledge. 

‘Much confusion now came into people’s minds as they tried to account for my conduct. 
Those at a distance from Iraq supposed that it was due to some apprehension I had of 
action by the government. On the other hand those who were close to the governing 
circles and had witnessed how eagerly and assiduously they 

sought me and how I withdrew from them and showed no great regard for what they 
said, would say, “This is a supernatural affair; it must be an evil influence which has 
befallen the people of Islam and especially the circle of the learned”. ‘I left Baghdad, 
then. I distributed what wealth I had, retaining only as much as would suffice myself 
and provide sustenance for my children. This I could easily manage, as the wealth of 
Iraq was available for good works, since it constitutes a trust fund for the benefit of the 
Muslims. Nowhere in the world have I seen better financial arrangements to assist a 
scholar to provide for his children. 

‘In due course I entered Damascus, and there I remained for nearly two years with no 
other occupation than the cultivation of retirement and solitude, together with religious 
and ascetic exercises, as I busied myself purifying my soul, improving my character and 
cleansing my heart for the constant recollection of God most high, as I had learnt from 
my study of mysticism. I used to go into retreat for a period in the mosque of Damascus, 



going up the minaret of the mosque for the whole day and shutting myself in so as to be 
alone. 

4 At length I made my way from Damascus to Jerusalem. There I used to enter into the 
precinct of the Rock every day and shut myself in. 

‘Next there arose in me a prompting to fulfil the duty of the Pilgrimage, gain the 
blessings of Mecca and Medina, and perform the visitation of the Messenger of God 
most high (peace be upon him), after first performing the visitation of al Khalil , the 
Friend of God (God bless him). 

‘I therefore made the journey to the Hijaz. Before long, however, various concerns, 
together with the entreaties of my children, drew me back to my home country) ; and so 
I came to it again, though at one time no one had seemed less likely than myself to 
return to it. Here, too, I sought retirement, still longing for solitude and the purification 
of the heart for the recollection (of God). 

There are conflicting reports concerning the date of al-Ghazali’s return to Baghdad and 
consequently the length of his stay in Syria. Subki reproduces the testimony of ‘ Abd al- 
Ghaflar al-Farisi, a contemporary and an acquaintance of al-Ghazali, and this testimony 
makes the length of the Syrian visit ‘nearly ten years’. Subki also quotes Dhahabi, who 
had it from Ibn ‘ Asakir, that the visit lasted ‘about ten years. Although Subki adds that 
he was unable to trace this report in Ibn ‘Asakir’s Tarikh or Tabyin , the report does 
actually occur in Ibn ‘Asakir. 

It is clear that al-Farisi’ s report is not a direct one, coming as it does 
via an author who lived some two centuries after al-Ghazali. Ibn 'Asakir’s near- 
contemporary report would be less assailable if it were not contradicted by the 
testimony of a pupil of al-Ghazali who will be quoted presently. The report of ten years’ 
stay in Syria makes plausible another report that al-Ghazali visited Egypt and lingered 
for some time in Alexandria, contemplating a visit to Yusuf b. Tashfin in al-Maghrib. 
But here Subki is dubious; he cites the report of a visit to Egypt under ‘stories’, wa- 
yuhka ‘ anhu hikayat. 

There are, however, better reasons for rejecting the ten years report. In 491 a.h. the 
Saljuks, who were al-Ghazali’s patrons, lost Jerusalem to the Fatimids, who were not 
his doctrinal favourites, to put it very mildly. There was little in the Fatimid system that 
could have attracted al-Ghazali to their dominion in Egypt or induced him to remain on 
the fringe of it in Syria. Had he been in Syria in 492 could he have failed to feel the 
shock of the Crusades and their capture of Jerusalem in Sha'ban of that year? But there 



is more conclusive evidence that al-Ghazali was not then in Syria. According to his 
pupil, Abu Bakr b. al-'Arabi, he was back in Baghdad, less than two years after leaving 
it. Abu Bakr, who had, like al-Ghazali, performed the pilgrimage in 489, states clearly 
that in Jumada II, 490 he heard al-Ghazali expound ‘his book which he called Ihyd ” in 
Baghdad. 

The impediment in his speech and the general physical weakness which al-Ghazali 
suffered seem to have been no more than contributory factors for his decision to change 
his mode of life: give up the highest post in the learned profession, abandon family and 
wealth, and migrate to another land. His motives have long been the subject of 
speculation. One scholar suggested that he fell from favour with the authorities, and 
another that he feared assassination at the hands of the Batinites for his fierce attacks 
against them. 

To accept the first suggestion is to cast doubt upon the sincerity of al-Ghazali himself 
who rules it out categorically. The scholar who made this suggestion has himself written 
in the same article that ‘his [al-Ghazali’ s] story rings true from beginning to end’ and 
elsewhere that the account in the autobiography ‘cannot be doubted. To accept the 
second suggestion is not only to discredit al-Ghazali s own statement but also to 
overlook the leisurely and public manner of al-Ghazali s departure from Baghdad, after 
giving due notice to the authorities, making provision for the support of his dependants, 
installing his brother Ahmad at the Nizamiyyah, and leaving in the company of one of 
his pupils. Nothing in his actions before departure seems to betray a man in fear for his 
life. 

There is no reason to doubt the accuracy and sincerity of al-Ghazali own statement. His 
life and his studies confirm his statement that his primary motive was religious. He 
realized after much study and some scepticism that his way of life, his teaching, and his 
motives were not conducive to happiness in the life to come and even exposed him to 
the danger of hell-fire. His decision to renounce worldly glories was made while he was 
in this frame of mind. His fearless admission of resorting to pretence in the execution of 
his resolve is further proof of sincerity. For he frankly admits that he made a pretence of 
going on pilgrimage, whereas his intention was to go to Syria and make it his place of 
residence. 

The autobiographical note has very little indeed to say concerning al-Ghazali s sojourn 
in Damascus and Jerusalem; nothing beyond mere mention of the visit to Mecca and 
Medina. Nor is there anything autobiographical in his discussion elsewhere of asrar al- 
hajj. What was the attraction of Syria for al-Ghazali which made it of such immediate 
importance? What kept him in Syria for a longer time than he seems to have allowed for 



the visit to Hijaz? Why did he find something to say about his experience in Damascus 
and Jerusalem, but nothing at all about the thrill of the pilgrimage in the holier cities of 
Mecca and Medina? Did he find Damascus and Jerusalem more suitable for the life of 
an ascetic than Mecca and Medina? Was he really as isolated during his sojourn in 
Damascus and Jerusalem as the language of his autobiographical note seems to suggest? 
If not, with whom did he come in contact? Is there any evidence of his being influenced 
by a particular Syrian scholar or ascetic? 

It is of course difficult to give final answers to all these questions. But I am going to 
suggest some answers. Al-Ghazali does not mention many names in his 
autobiographical account. He wrote it when he was over fifty, or some three years 
before his death. By then he was very famous, and was more preoccupied with ideas 
than personalities. Hence we must search for external evidence in references to his 
encounter in Damascus with a little-known mystic called Abu’l Fath Nasr b. Ibrahim al- 
Maqdisi an-Nabulusi. 

Let us introduce Abu’l Fath first. When he died on Muharram, 490 a.h. aged over eighty, 
Shaikh Nasr was recognized as the leading scholar of the Shafi'i school in Syria. He 
spent the last ten years of his life in the city of Damascus, yuhaddithu wa-yufti wa- 
yudarrisu. He taught gratuitously and refused to accept any gifts. He led a life of 
extreme austerity and asceticism. All the biographical notes describe him as az-zahid. 
Legend has it that he kept alive on one loaf of bread a day baked in the corner of his 
brazier. It was made from the produce of a piece of land belonging to him in Nabulus. 
Clearly it was not the city of Nabulus, but somewhere in the neighbourhood. Yaqut’s 
statement that Shaikh Nasr hailed from Tarabulus (Tripoli) is untenable. So far as I 
know, Yaqut is the only author who makes such a statement. Shaikh Nasr’s ownership 
of land in the neighbourhood of Nabulus makes it unlikely that Tripoli was the home of 
his ancestors. I suggest Yaqut or copyists may have encountered Tubas, a village about 
ten miles north-east of Nabulus, and were puzzled by it, and then decided to read 
Tarabulus. In Arabic script the two place names can easily be confused. 

Shaikh Nasr received a traditional Islamic education at Jerusalem and Gaza in his native 
Palestine, and then in, among other places, Tyre and Damascus. Later on he himself 
taught in Jerusalem and Tyre and finally in Damascus. Both Subki and Yaqut quote a 
story that when Taj ad-Daulah Tutush b. Alp Arslan passed through Damascus he 
visited Shaikh Nasr but the latter did not rise to greet him. Tutush asked the Shaikh 
what money at the disposal of the sultan was the most lawful, and the Shaikh replied 
that it was the income from jizyah. Later on, Tutush sent a sum of money to Shaikh 
Nasr with a message: ‘This is from the income of jizyah; distribute it among your 



followers. But the Shaikh returned the money with a counter message: ‘We do not need 
it.’ 

Another legend about Shaikh Nasr has a closer connexion with al- Ghazali. An 
unnamed learned man is reported to have said: ‘I was for some time in the company of 
Imam al-Haramain Abu’l Ma’ali al- Juwaini in Khurasan, then I went to Iraq and joined 
the circle of Abu Ishaq ash-Shirazi. I found his system better than that of Abu’l Ma'ali. 
Finally I went to Syria and met the jiqih Abu’l Fath. I found his system better than their 
systems.’ Now, al- Juwaini was al-Ghazali’s teacher and ash-Shirazi was his predecessor 
as chief mudarris at the Nizamiyyah of Baghdad. 

Yet another more significant legend has it that al-Ghazali sought to meet Shaikh Nasr, 
but that he arrived in Damascus on the very day of the Shaikh’s death. Clad in the garb 
of a mystic he sat in the place usually occupied by Shaikh Nasr in the Umayyad mosque. 
When some pupils gathered round him he inquired ‘Where is Shaikh Nasr?’ They told 
him of his death and that he named as successor a non- Arab ( ajami ) who answered to 
his description. Subki found no confirmation of this story, but that does not discredit it 
in its entirety. 

Early in 490 al-Ghazali returned to Damascus from the pilgrimage to find the Shaikh 
was dead, and this fact may have contributed to his decision to leave. It is reported that 
he named as his successor in Damascus one of the two favourite pupils of the Shaikh, 
Jamal al-Islam Abu’l Hasan as-Salami, who was also al-Ghazali’s pupil. 

Thus tradition links the two mystics and strengthens the link through their common 
pupils. Al-Ghazali himself was young enough to be Shaikh Nasr’s pupil. The piety, 
asceticism, and learning of the old man seem to have attracted the comparatively young 
al-Ghazali. But whatever inspiration the latter derived from the former it is safe to 
assume that it was primarily concerned with mystical experience and hadith . Shaikh 
Nasr was noted as a zdhid’ faqih , and muhaddith. Now to judge by the first part of the 
Ihya , al-Ghazali did not entertain a very high opinion of those of his contemporaries 
who studied only jiqh , but was himself positively converted to zuhd , as a way of life, 
and by all accounts was not yet well versed in hadith . 

Of the writers who state plainly that al-Ghazali did learn from Shaikh Nasr mention 
may be made of three. Ibn Shuhbah says that ‘when al-Ghazali visited Damascus he met 
Shaikh Nasr and benefited from him.’ Then immediately after reproducing the story of 
the comparison with Juwaini and Shirazi, the author of Shadhrat adh-Dhahab states: 
‘When al-Ghazali came to Damascus he met [Shaikh Nasr] and learnt from him.’ The 
same statement, couched in the same words, is made later by Mujir ud-Din. 



These reports are so similar that they may not be independent. But Murtada has no 
hesitation in accepting them and listing Shaikh Nasr among al-Ghazali’s teachers in 
hadith. That is precisely the subject in which al-Ghazali’s knowledge was never 
universally acknowledged, so much so that Subki fills thirty-five pages with traditions 
of questionable isnad and yet cited by al-Ghazali in the Ihya’ 

As stated above, al-Ghazali himself does not mention the encounter with Shaikh Nasr. 
His succinct words concerning the experience in Damascus and Jerusalem may, 
however, be supplemented. Under the year 488 a.h., Ibn al-Athir writes: ‘And in this 
year the Imam Abu Hamid al-Ghazali went to Syria and visited Jerusalem. He 
abandoned teaching at the Nizamiyyah, placed his brother as his deputy [in it], and 
became an ascetic wearing rough clothes and eating mean food. During this journey he 
composed Ihya 'Ulum ad-Dln which many people heard from him in Damascus. He 
returned to Baghdad after performing the pilgrimage in the following year, and 
proceeded to Khurasan.’ 

It was too late for al-Ghazali to perform the pilgrimage in 488 since he left Baghdad in 
Dhu’l Qa'dah. His immediate objective was clearly Syria, not Hijaz, as he himself says. 
That he performed the pilgrimage in 489 and that, as shown above, he returned to 
Baghdad the following year is, despite reports to the contrary, fairly authenticated. The 
period of his contact with Shaikh Nasr in Damascus must therefore be counted in 
months, since the latter died in Muharram 490. 

It has been stated that Shaikh Nasr and al-Ghazali had a few pupils in common. One of 
them was Abu Bakr b. al- f Arabi. Adh-Dhahabi says off him: ‘He was bom in 468, 
travelled with his father in 485, and visited Syria and heard from (sami'a min) al-Faqih 
Nasr al-Maqdisi ... and from Ibn Talhah an-Na’ili in Baghdad ... and from al Khal'i in 
Egypt, and I learned from (tafaqqaha 'ala) al-Ghazali. . . It is not stated where, but Ibn 
al-'Arabi has told us it was in Baghdad. Did he learn also from al-Ghazali in Damascus 
at the same time as learning from Shaikh Nasr? 

Apart from the probable contact with Shaikh Nasr, what was the tangible outcome of al- 
Ghazali’s sojourn in Syria? The language of Ibn al-Athir seems to suggest that the 
whole of the Ihya ‘ ‘was written during that period. There is very little evidence to 
support this deduction. Ibn al- f Arabi’ s testimony is not as categorical as that of Ibn al- 
Athir. From Ibn al-'Arabi we may gather that portions of a proposed book with the title 
of Ihya were expounded by the author. 



There is, however, conclusive internal evidence that at least one tract in al-Ghazali’s 
magnum opus was composed not in Damascus, but in Jerusalem, and that the tract was 
read to the people of that city. That al-Ghazali took the opportunity of his 
disengagement to write, as well as meditate and worship, may be safely assumed. It 
seems, however, that some of this writing was done at Jerusalem and some at Damascus, 
if not also in Mecca and Medina. Like Ibn al ‘Arabi, Mujir ’ud-Din is also less 
categorical than Ibn al-Athir. He names al-Ghazali among ‘notable followers [of the 
Prophet], learned men and ascetics who entered Jerusalem’ and states: ‘He settled in 
Damascus and then moved to Jerusalem, persevering in his worship and obedience of 
God, and in his visits to holy] places and great centres. He began the writing of his 
famous work in Jerusalem; it is said that he wrote there Ihya’ ‘ulum ad-Din. He lived in 
the zawiyah over Bab-ar-Rahmah, hitherto known as an-Nasiriyyah . But [since al- 
Ghazali’s stay in it] it was called al-Ghazaiiyyah after him. . . .’ 

Elsewhere Mujir ’ud-Din describes the Nasiriyyah as a madrasah, Here Shaikh Nasr 
lived and taught for some time before finally settling in Damascus. It was customary to 
call such an institution after one of its famous teachers. That al-Ghazali came to live, 
meditate, write, and teach at the Nasiriyyah while in Jerusalem is yet another clue to his 
connexion with Shaikh Nasr. It is conceivable that the Shaikh’s reputation, if not his 
personal advice, prompted al-Ghazali to choose the Nasiriyyah from among other 
charitable institutions in Jerusalem for his residence. Indeed the names of al-Ghazali 
and Shaikh Nasr are associated with yet another madrasah or zawiyah. While in 
Damascus, al-Ghazali made his residence in another such institution in the north-west 
corner of the Umayyad Mosque. This institution too is known both as the Nasiriyyah 
and Ghazaliyyah, but Shaikh Nasr was the first to teach ( darrasa ) in it. 

Al-Ghazali specifically mentions his residence in Jerusalem in the Ihya\ In concluding 
the discussion of the manner of gradual guidance concerning belief, he writes: ‘We 
consider this amount of explanation of the creed sufficient for the [uninstructed] public, 
who need not be burdened with the duty (la yukallafuna) of knowing more than this in 
the first instance. But should it be necessary on account of confusion arising from the 
spread of heresy, they must be given glimpses ( lawam” ) of [more advanced 
explanation of] the creed, in brief and without profimdity. Let us therefore mention in 
this book those glimpses, and let us be satisfied there from with what we have written 
to the people of Jerusalem, and called it ar-Risalah al-Qudsiyyah ji Qawa'id al 
‘ Aqa'id .’ 

By content and method of treatment the Risalah bears the marks of being a complete 
composition on its own. It begins with the basmalah and the discussion is prefaced with 
a lengthy form of prayer usually reserved for beginning independent compositions, 



books or tracts Furthermore the Risalah is elsewhere in the Ihya mentioned by al 
Ghazali as Kitab ar-Risalah al-Qudsiyyah . s As suggested above, al-Ghazali did not 
write all his great work either in Damascus or in Jerusalem or in any other single place. 
The available evidence justifies the conclusion that he began drafting parts of it during 
his sojourn in Syria, and that on small section of the work, the said Risalah , was 
completed in Jerusalem. 

A manuscript of the Risalah dated 779 a.h. and preserved in Daral-Kutub, Cairo has a 
note by a scribe on the title-page which reads . by al-Ghazali . . . which he wrote as a 
separate tract for the people in Jerusalem and later incorporated in Kitab Qawa'id al- 
Aqaid which form the second part of the hya \ ‘ A colophon, by another hand, put it in 
other words: ‘And he (i.e. al-Ghazali) inished writing it at the Aqsa Mosque at the 
request of its people. 

A similar statement is supposed to come from al-Ghazali himself in a manuscript of a 
portion of the Ihya ‘ dated 1 160 a.h., to be mentioned presently. In this manuscript the 
text of the Risalah concludes with this sentence: ‘and I completed its composition 
(tasnijihi) in the Aqsa Mosque, in answer to the request of its people (< ahlihi ).’ In the 
margin of the page, and in the same hand, another version of the sentence is written: 
‘and I completed [the writing of] ar-Risalah al-Qudsiyyah , which I included in this 
section, in the Aqsa Mosque in answer to the request of its people.’ 

The text of the Risalah has been edited on the basis of three manuscripts and two 
printed texts. Two of the manuscripts are portions of the Ihya’, the one dated 610 a.h. 
(No. 26574) and the other 1 160 a.h. (No. 45818), and both are preserved at the Library 
of the School of Oriental and African Studies, University of London. The third 
manuscript is of the Risalah itself; it is dated 779 a.h. and is preserved at Dar al-Kutub, 
Cairo (Majam’ No. 66). The printed texts used are those of the Ihya ’ (Cairo, 1334 a.h.) 
and Murtada’s commentary thereon (Cairo, 1311 A.H.). 

Needless to say that, even allowing for inevitable flourishes by pious or reckless 
copyists, for the usual orthographical defects, and for the grammatical mistakes of 
scribes, the manuscripts still do not agree with one another, nor do they always agree 
with the printed text, nor again do these agree with one another. As my edited text, 
translation, and notes will show, the flaws are often so substantial as to affect the 
meaning, Furthermore there are important lacunae which only patient comparison and 
check can reveal. They are often whole sentences or even passages. Nor is the text of 
Murtada’s commentary entirely free from such defects, Indeed, it is not rare to find al- 
Ghazali ’s text at variance with that printed in the name of his commentator. 



Apart from eliminating orthographical and grammatical mistakes of copyists, modern 
punctuation has been introduced. Where the text of one single topic is unduly long it has 
been divided into paragraphs. The numbers of pages in MS. 26574 (dated 610 a.h.) are 
shown in the text inside square brackets. The numbers shown in the left-hand margin 
are the corresponding pages in the first volume of the 1334 Cairo edition of the Ihya . 
Words, phrases, or sentences in square brackets may indicate either lacunae in one or 
other of the texts used, or an alternative reading preferred by the editor. In both cases 
the significance of the change is made apparent in the translation and is often explained 
in footnotes. 

The Risalah is written in a style peculiar to theologians: austere condensed, and allusive. 
Although complicated theological question need not be written in involved language, 
the fact that this tract wa intended for beginners, even for the young, does not seem to 
have influenced its author towards simplifying his style and language. For it is often 
particularly obscure and deficient in bayan compared to the prose of its time. Thus its 
simple meaning is often concealed beneath pedestrian prose in which at times little 
respect is paid to grammar. Its chief defect on this score is the use or misuse of the 
pronoun, apart from its genera weakness in style. 

From the days of al-Ghazali down to our own times, the Risalah was considered either 
as a separate composition or as an integral part of the first quarter of the Ihya\ We have 
shown that the authority for this state ment is al-Ghazali himself. Actually several 
sections in his major work can stand, and have in fact been made to stand, on their own 
as separate tracts. His system is logical, dividing each subject into clearly marked and 
numbered sections and sub-sections, and beginning each section with the basmalah and 
ending it with a prayer. 

In the list of al-Ghazali’ s works given by Subki the Risalah is cited as an independent 
work. It is also cited as an independent work by Haj Khalifa , but he adds that it was 
incorporated in the Ihya\ and quotes its beginning. There are several manuscript copies 
of the Risalah in public libraries in the East and the West. 

The importance of the subject of the Risalah is readily appreciated from the words of 
Subki. He wrote: T have not seen by him (i.e. al-Ghazali) work on the fundamentals of 
religion (usul ad-din) despite great search unless it is Qawaid al 'Aqaid . . . [which with 
the Risalah forms part the Ihya'\ But I have not seen a separate work according to the 
method of scholastics (mutakallimun). 

But the method of the Risalah is largely that of the post-Ash'ari scholastic. Its main 
purpose is to uphold Sunni orthodoxy against the innovation (bid’ ah) of the Mu'tazilah; 



it does not seem to be greatly concerned with the philosophers. While it adopts 
syllogism in argument its author presupposes that his adversary accepts the authority of 
the Qur’an. Most of the arguments rest on its authority and that of prophetic tradition 
and only partly on logical deduction. Although in his exposition of the fundamentals al- 
Ghazali makes frequent appeal to reason ('aql), his authority is more often the revelation, 
and the final section of the tract is almost entirely formulated on the basis of oral 
tradition. 
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‘ J*y»l «/£*£■ jjx «jlx»j r [,JbJ] «u)l oli Ai^*-* J Jj'iM 

AiL*^*, Ajlj ' Vj (*-«*»> Vj jbj*? Ailj ' Ajbuj A_<,Aij .oil 

. J*»\j Ailj "(Sjt Ail j * olS^» (J-& Vj A^ijJ Lyfl^c^ 

kJLx L^. pb*JI * (Jj-i°l OjivS- Aj lay 6 ^Wl 

l»!>I^JI aJIj J_jL>- jjx U^iy f L*Js3u I^oj 1*^*" lj aU 

. S^ljVlj jJlJIj [ v 1*] 

^L*JI (Jl«j| 61 i (J-* (jUj aJUsI 6 dJlsJI 

^b] J'«aax< aJIj * (6 i‘^1^ l^jlj ^^L>U) 'k^Si* Igilj 1 <0t aJ^Um 

Ailj * ^1 AoUj aJx ^ Vj ^^Jl r %„\ Aj I j '61k, V L JuKr aJ 6Ij 
A jJx rill I ^Jy? jyu L~jJ Ob f 3^k. ftL^Vl Ai*J 6t) * Vl u-^a-lj V 

. olj^JLi eAjJ^ AXjIj ^Jurij 

°'[j-ixJlj] oLf! «jlx*j] oLx^mJI (j ^l_/)l (Z ' pi 

f&kb ' jUJIj AXjeJI 6^“J ' Jsl^yaJlj 6i3*«Jfj ^ J Jlj^J <-_,! AXJ 

°[. ^UVI ijyij ' ^ j u^o. Jfi AjU^JI JyJ jlj] ' A^UVI 

[ijo * •> J I S?A^ ^ ' ^1 ^*^1 JT J r I 1_— «*J 1 

i • > * iy ° 
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Ar-Risalah al-Qudsiyyah 
«Jl*“ <51 oli Aiy, jL>V I jftl o- 

I 6j£*£’ Ji 6J I X*J 

( jljj VI y Aj c.L^ m j U Jjfj . Jl*j’ Si j JjVl (J-ve'ifl 
: Jbj JU" jSj . jb jy < jTjui aJI jlsJ u 'jiy VI jj, . 

* b"L~ LLa>j ‘ Uljjl ^UhLlj < bbjl JbJIj ‘ bl^ yj^l J**; ,JI 

UI^UL^j ‘ blJb U«1 bLj ( LiL jl$JI LLaj < L,L) J4)| Ub^j 

* * k*Uj CC 4j gjled 1 UbJ cL. y LJjj |j < bbj 

i/JI cM' uiVci.lj yj^lj olj^«J| ,jLl j jj .Jbj Jijfj 

u*)^ 1 *i j-* I y <ujl Jjil Uj (^UJI Lj j>eJ\ (j (Sj*£ 

O^jVlj tU-JI y JHU ~ Jl ljLuJIj £-IjJI uiyoJj Ajb J S' y l$J 

‘ ULL ol^*« ^ Jil (jU. u iS~ I jy jJI : Jbj Jlsj . j^JLaaj ^jU obV 

o*j^' j-* pO' *^b Ijji yJ ^bDI Jj^j 

j.f AyUb yjff f jfj L yO' : Juj jUj . uiyj 

• il^J^ Lcl^J OjS'jj LUba. yy 4jy (Jl . jjSJUJI 
*j£i J-it J^ti- [f <n] bl r [j2c y] aC*~, J^f y J* yaw 

'oIj^JIj yj'i/l r [j ,u)l] (jLl t-JUtt Jx. ojjj jblj ‘obVl cj& d j~y f 
£jly» (yi V ^j»eJI (--J'yJI J Uu, jl < oUJIj jlj^l ojai 

£+*Z CJJ41* l&jSZ XfrZJ j-yJI cjzs Jj . ojJmj J*Uj cj'Jt , ; 

°!>- J l ->^ u ^ Jl : (^i^j ii^j o^j'l 

u < -SI VI <01 V UJyJ ^ ^ydl Jl jUJI o^jJ ft uvi Ui^ ^ 

Cr* «>i J j|f <i*b jU * aJI jjUoij 4JI UJ IjJyj jl Ij^l Ljj 

ol -^ J l <3^ Cr* j jl» ^ jlji^ jj IxJ 

trUJI ^ki ^i)| ^j| ojaj ^LUia. jjJ-UJ UJ^aj jJU ; JbJ Jlsj . djjl (Jji J (j^J^lj| 

• (*a*ll ji*^l *~JJ^ ^ kjjl (Jj«b - V f L^Jl^I 
J* U50j f jU^JI i-,U| (y. jiki L jTyJI OaIj^j jUJVl Sjai j fili 

V UjiWI jl Jjldl XjIJj y» • (Jjju jlkJI e.UL«jb ftlodVlj jl gUr... yi 

y Ajj^a. j yb«o V fiU «i»^U pJLjlj 1 AjJ^j yt AjjJU j yiujJ 

JU y yiuo V <*oWI Uo* LI 

aLj Lj «a*j L jj^ axjjj ‘LsUaXa.li ( oytlj 4~tj£i jiJjj J2*JI (j j yxi cA 

V fjUJI r L^f jl AjlA^j viiU pJLJI Uj? Llj . yt^UjI Jl yju 

• ^lyJI yjlij V Lj^ jbbU Laj ^ j^CJij aT^ji y ^ 

ly^ur- 
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Jj5JJIj iT jUJ Jl Jj^l ;jUi dJ^j JIa^JI lift* Jj 

4 A JU C '[jl^iilj] J-atj Jl L$J £-L>eJ *jlJaJ*i/lj iLgjOjb A 5 ~jX» «Sa j 

;wij . uru j 2 *ji ^ Lrij j^ji ^xj otr &>*. Vj uru, v u~». 


* L*^ [v ^ '] (j-^JI L*^Jbo dJ)S Ja JJjj f Jb:>U. U-gJl Uji 

*^l J^L« (j* LJ 1 jj Lj r [Lgda JajJ L] pLwj.Vl (j OAUUa dUSj 

^jlkJU ( Ajj 5J« jl Ijjci (j^U Jldlj *i/l ^ Laj ( AxS^a- jlj*j (j^ls J2 jJIj 

r La Ja ( A_adc JUexjy A_aJi c*~' jJ Aj*}/ da^U. (jjUJIj f Ajb ^JaJ OJ U I g - -f 
j, jLieJ La UJjji AdUdllj . (j" 02 jj Jl*j ^ilyaJI e.l 2 i oU'l J AjIa jiJ aJLj 
| ^ <£ol_5i» doU. JS” JJ J|£J ilUJ S' pJ jJ Ail Aj'Ia^jj ^doL. j^j dolj>JI ^a 
j dobeJI .ij^j (Jl ajjoII V LgxL^t) r [dolj>JI] dUJ { jaox j‘ pJ Uj * LJ Jjf 
: • Jbta Aj Ajl$j V La e-Ui«j|j ( JUJI J ^yjUJI 

, L*id Jj5J of j-* Uooa jiicj N Jt>TJ I 4 J ajI^J V oljj^ dALiAJ Jli' jJ AiVj 

I J'jj L*id Jj^o Jl cJUtaj 1 IJ'jVj Uid V jl ‘ I J’jj Uid jl f Ijjj jt 

‘ 0 L 0 I J SI * obj^lj (j-j diS JU * Lujjaa*. Ijj *i/j Uid *i/jl ( 

^idJI J*i/ Ui^x Jj5o Jl Jbtaj . ^».*i/l oU'l UaA»-I ^AJ Jj f ^>.Vl ^AI LaJo».| 
Ij'j Oj& <1)1 <_3 L»t-»_3 ? Jj>.Ij aJ AjL^j V La jj-*J '*-aS^s c -\»-Ij Ijj j::>~ 1 

<jl (Jb'Mj] < llA^|j£*i/ Aj LgJ V Aj I ^a «X».lj IajjjO {^.i^KS * Ja-IjJ l« a .V. j ' JjJI SI 

^ o^lj^JI jiAy V jJUJI Jl I Ja ^ Jyx? rJ r [. ajI^J aJ SI I [p'j Vj Uid V Jj5o 
• *d»ISj«AJI ^ ( ^ J *^»-II Jl «jUxsl J|^" AjjJjw ijij Slj . da^U. ISI J^i 

v Jjf ,_/J Jj^ f Jjj (J ftJ-tf JUj' t 5 jiJI o 4 p*-L*J I « J^JI J-^Vl 

J & j) AjU^JJ . d~waj ^ JT JJ J f ft^d JS" Jjf jA Jj 

Jl dU-> J-Ju*djj ^ OJ?ta Jl Aj _k>6^ jAXsIj djJ^ta Jl Lyajl jA ^2XS*i/ LoJi 


djjikJI jA dilSj <Jj V l jA J djA?e^ Jl (J&ZJ jf J-A9 b^ jJ J -JuJ LaJ ( Aj Lgj 

i 

. Aj J_aj AjA>b^j Aj j L j l*J I ly? aU~wu< C?-SJI 

[I It] f jtA 1 U>Ajf Ujf Ajji^ Aj| ^a [JIaj] Aj‘b |JjJI * dJliJI J-y9*i/l 
AjIa^JJ . A^Aft JUeXaal A^J C*j La JV ( ^bUJIj ybliaJlj JjVl J^i ^ j»-T 

|»U*Xj jl j jJj . «^lyOJ pd*AJ j! AmJJJ Jl Lai jiicjV J|STJ j»A*j| jj Ail 

Jl ■^J^jJI <jbj® ^L>bJ Lv^l f A^JXj d».jJ Jl jUJ A^Jij A_a l_3 d jj^aXi t^d 
JV ^ «ibij |*«X**j |*d*Xj Jl Jisbj f <— Jl pd*)l JbJ? JtL^bj laSO f (_- ^-«« 
?^J^J b**J I ^jjjL^Vb Jj . A*_a jjyaj' l*J UjJj J|$^ jJ j»JjtJI dljS 

jls*” b^U. *J-fcJI JjJI Jfc' Jlj ?«JJ AjuJ ,*0231 J A>f»J JIS' lJJj { A_aJjfj 


^ ■> a 08*^1 usi La r 

F 



I J iJ|SX*l » 
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. \Sj» Ua*. j c*> ol$ 1 I 4 A* tj (JjjDI i_.«lS«V uiltJI 

(JUdJIj (j~*»JI i£jJpcS ( (_»Jl*)l (J (^/^-Vl ^y> <Sj*\ UAdJj jjjXJI 

aJ • Vl«d Vl_$ Lji^j jjjA-JI J-> a^jcJI ( aJu lib L*J 

L^JI |»*A 2 Xj ^XJI A^tJJ Jklj^l [t 1 T“ J j^K/l l£jjpt S ^A»JI J_J l».4>d».| jY' -j 

. aL12j UJ aTJ JL 

(J>i»- (Jj ( AJilitJI edgj oLjVl (J^Utj pj jJj ( OUVI djjdstj Aj.il». olgptJli 

Ud*t* JjVl j 6^ (Jb^S . AdJI ol^l dj ^5Ci ojjli' l^>JCd~i 

(J^- ' [O^jl] ** 0^4 fJ ol A*J A^^ej [UaX?E-*] jl*? '^aS' jf *3 XdL. A#>dlj AgAJ 

1 J»j *0 Oj^j <jl tf- Jbb il ‘ £+pd <0 <jj £ j of Jb*jj *? ax>ej LkJ 1 

JjAjcJI (jV ( (JaxJI (j J^ed*^ L-* dilS J$3 . JaJI £ 4 *. Jj Ua oj La C-^sXlli 

(j*iX?t* jl ^lyaXi.1 <jAX>e-a Ail A 4 J 0 [lyaX>c-i] A; j5^ £r» 

UaX?c^ Ajjjf" Jl^cX^li * I jAj* Aj_^5""* aJUcX«J j^li Jjj , <j^j«J| (j^lyaXdl 

Ja o-Xc-UwJ ! £* ^Vl tJ llaic. (jlS^ jj~d**JI jjJ-A* j~A AgpiJlj AjjI (j|_j , Ag^cJ 

All* 0^5sj (jl Lli J jl>c* JSj * aJ bibt* (j|>3 jJbJI (Jjj O^" ji AiVj 

a^ JL*^ J-&* (J! r [«jj^-54] gy*i JSj 1 _yf I jf [a^] ^?l jf 

^ c.Lt-01 aL$ Lgjj/ c.L»-mJI a^». (jl (Jlj*«JI Jjs- (^i^jVI ^ij L*ti , ^jdoJI j^JlitJI 
A^j». dyaju Lg-jjXj 1 tbj^Jlj (J'!)V>sJI uA«>J jaL* (jl JJjLil Uajl A-jj 

. c.^As^«'^lj ^4^4 *L y?y* J^" o>* ijt*j aJU f n])b*Jlj a?b*JI ajL*s jj-c- jl*JI 
^ftl^Xu/jlb (jl*j «^ljl (j 5 *AII (.^**^4 A UljZ (j £- Jp-U+* (jt*j Ab ^JjJI ♦ jj^lxll (jy?*yi 
j&j ( pluJIj djApJI oL, aJI (Jj^laXj *ilj 1 cU^SOl (_ivs >j jlxs *il c?jJI 
^a_j e.l*-«JI (jl (j£^x«l ♦ oljiM (j Jli fr 1 »h>.. I I (jl cIjXui^Ij >AjjI c^aII 

I c^j^*«Ias • ^tL£j| Jli [+S^ ( Vl dlli {j^J ( tjUiLi 

i (jiJ^JI I A* (Jl (3^1 (J*l _ja^lj . {j\j 4 r* {*3 >-V* jtA Cx* ‘ 0^1 ^ 
| I [s- 1 ^ r ] J**- aI ‘ pzS~ LajI piC^jAj ; Jl*j‘ aJ y JjjIj Jl r (JaLJI JaI Ja^l 
I ud Cx* I <-J J l (J**j aJa rtiil aJjJ (j**»j aIsUVI Ja Jlflj'VG 

: (J—j aJa rilil J^j aJj! ‘ j& 1\ j ijJill Ja (^»JI ^U<?1 (3* (>*r^l 

f j^ Ja dSj J Ai</ JI^TVlj Uojixil Ja A^jf J ^| ^ ^| y **} | 

J L t» « » a . (j^fc~«JI Ad» ^3^ (j^dJ l_j j l^ 2 xw/ V I Ja dijj _jJ c.IjXuiVI Ia5G . JUlJI ajl* 
JbtJI Jl iS^M l-<J ( ‘iU-ij ‘ j*y > I jf [Ad»] ^5^1 jl Ail* U ^(J^aU L.U-* 

. jUt*j4* 

jjA L«Ji* JIAjVIj j_^aJI qA tAjd* Aj JLuAjL JjJI ♦ ^lx)l J^Vl 
V J ■" Jtui JaJ » r v j ur T rJ ujUT i 



;afc- 
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ajjvj j JUS Aj^i! * «Ji.Vl jljJI j jbajVlj (j-j^Vb (jj^i i jllaiVlj OlgJ.| 
a5”jJ, S' V ♦ JUS UjA*aS [jb] ci <£*>Vj ^ <> ^Uli Jl 1 S^U 

• Jl/ i) t [jO*uJl *4*] ^y* (-.Iki J JUS' aJjaJj ‘ jUaJ^I iijJj jlyaj^ 

(jt*« y. 0 ~S _$l *2 yuty* A l g •». U (.jbjVl <— ■ >J dJL*p yt ^y**}\ i— Jj-C- >— tf »S {£j*m l“^. I , 

iLgJ-l tl^Vlj £^JI <£jj^ J 4 ^-I (J-*Jj ‘iVUw l&jf' £* *jjJI ty*y 
Ajl * [^gi] jAUjJI Jc Ajj/I AJ I e.ljJ»-l Aj»._$ Uj ! c.L~)Vb Jg-i-l y> Jjf e.L«£.*^| : 
. ^UJI y* ^Ujlj (*S'I Ail Vl 1 picj £■_/ ajj /I jls * (JU*JI Jl lyt yp. 

UTj T [. igA J yJj Aj] AjjJ I (jUS jU. f AgJ»- J y~)j Aj pJjJ I (jU S' jU lilj 

. AbbU yL {y (JfliA-l «J> (jl jU. ( ^ g>li bt> (j y~)j (jlii-l <u)l c Sji (jl _J>cJ 

. ojye>3 AjjLT” yC. {y iHijS" (Jji jl j U 1 ojypj yp- y* pUj jl j U Lfj 

.ijul ( aJ jj V ijS ‘ aJ V AsJj [(JjfcJ j£-] <u>l jb jjjJI * j-iUJI J-^Vl 

Vj 1 ajjUoj <u>Uj aJ Jl* V ‘ ^IjHVlj ^UjVU xzJj * ^l*^Vlj (jUL 
AjUj , U‘.UwiJ <o)l Vl a*JT Ug.J jtJ/J i JUS' aJj5 aSU^jj . ajjUjj AxjUJ aJ 
jtr [f 11 ] aS\uL~ Jl \jL^ j^ jl J&U ' r^l Uj^I iljlj ^1 U|f jj U 

AX*j|.Uj AXiJUc* J* Ijilj j^ jlj f Ij^ls I 4 JI t j5o jJj Jl^l I 

. IjilS Igjl ^So jji ‘ \yo Is U^ JjVlj I^aIs bjS JliJI < 




JUS -Gil oliysu jJlJI [jUgVl j^jl cA ci ^ 1 jT 

C ytvS > L |& 0^ I >X*^ 


(X ti* J ci JI*j *jlj {jUJI ^jU? jl jJjJI 1 JjVl J-*>V 

k? A cl j** (£ |^JIaJI o'-/ ^ ^ fr i 

A>c«mJ pj I u ^ 
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cO aJjJJj juU jy jU ( U. juj 5 C ^LJI : dJWI J*$l 
obJJ-l SL*. ij tiiJiu 61 jbb * L». 6j£> j! 6j^ J*tf [6L 1 j_^yxi Jj 
(^-LjuI dUij f oULyaJlj cijJ-l t-j ibjl ii La. j J ( obiLJIj o£JL| 6 .Ait 

. 0VI4J-I lj*± J 

Jl jjsum *b/l ^Ki * 4JL0 ^ I.Aj^ Jl*j plOl * £}IJI Jv^*ifl 

0j& i—i L5~j . «b>y LJ J LiJ I 1 J^*J I y§i 1 «*J ^ !j I Jt j $ b &j ( azl J L* 

*y*p L3 ^ [L-j ^ j * , L‘ a ^ ol 4^# j b-w? J^j cJ^-^ t 

jLuLy yXsJlj y-Aydl u^U ojJullj . «JjujI *lL1 *»JUjo cLU i AJU jJyaj 61 


y^ ^JixJI yc-f Jj • yjj-AjuJI *A»*T Jl «j*AaU SijL? Olj! y Jj ( o\Aa.lj 

( pb*-l I <6c" (S^l C**JI j >Aa.J Li I (Jbb y^a. e y^a-?cJ 6 eilj^l 

. jjudl 'AiV ajJJ j~ii »Aa.j (Jl/u y». * «jJa!I y y*j 61 jbL 

j'j\ *n 1 1 ^ua.l^A A^JJj S J 6*^ ^ Ji^i jLi Ajb jJ-*JI * J^*if I 

A6t I (J ftl J)j6 1 ^LJ I 1 i “ * ^ Aaam ^4*J ^ ^j^luJ I J ^A>^J I b ba»J 

6 Li I j !j ^ j b^ » w V • c* i ^ya ) ! d^acyxJ I ( c L i b ) I 

0|^l *yi » 1 1_^ ^ i bbl Jo I [ I (J)j 5 o *1 iJbw *y 

6 (jL£jl_} ' [yJliUJ J (jOxJI L^ a*mj>} 1 6^x*j i_jL 5 j | *? ly? J I y* |6 l_j 

JLjo 61 ^ ^1 * *cil ja^AOl &As. \-kS~ jl ? AXaJLyaJ 4 jsb». 

f dLft JbL Vj Vj V L X*rO j^J • JL! Ltf-J lA^a. |*Ly»Vl 


(_J JwyaJ |6_9 * 6jL A^xalj ^> 4 e> C * *.a g (S (^A)^ AjL t, Jjtll ^lf 

AjS^ 6^* b*5j ? Juy Jc. ULJl Liaca. Hb'j • Jbo <»Jji 

^ o^l btjy*u«3 ^ 2iUa. % Jya.j AjS^ J2 . h Jj ^ ^Li_J i_6j LJIcj ^ <L.jla. 

• ^^-si Jy ^ 

Aj|jj y l* (_A^J yj f f6S^» [JLj] «bL [j^L*JI] l t^^LJI Jy»*ifl 


• ^ w > j L 5 ^ bjtp' Jj ^ •— 4 j^V_J vjyj 

Jju LJ” ( c6/V«U! c.»b? ol^ya'ifl LJlj * yLJI j»^” ^iLb 

pJj ( ftLji-Vl y iijlla Jc. I j* yOl i_L^J . oljbiVlj ol^J-b ojb* l^Jlf- 
, J*a- e Ulj iljiJI y J j»^I^JI 61 I Jl* y». f ftlyUUI Jt y^ L 
Jyj jl y «l^ «W [^ <, °] 6^-? • -*1^1 ti* oLuil 

/ dL»6a aJlac. y ^k*li ^ XjibLl <jjJm aJ cbJj>ej L £$ 3 Ij e (d>ila. JLJ 
6b ^“'(y u* ojL* ^^ 2 JI 61 (6 yj • lL*LJ ^jlka. y ( uiij 

«yj 1 LjJJ 6.UI y ytxJl y*JI 6j^o f *«! dUji J yJI JJ 6 LJI 


86 Ar-Risalah al-Qudsiyyah 

£«• l*i 4&I JL^j ,y*j ‘iLdI ibuj J j* A||i ( dLLi aJI oliJ^I ^ 

1 ‘ l'-*j pe i ^j] lO^ LJjJI j * [j.^LJI aJa] ^yt ^ j| JjuXwI 

u &ji 61 c> 6] j . OjJ Vj ^ ^ b^ ;>5l j ^ 61 jSca^u 
C^ 1 *«L J JL-li ' ji j*J jSN Jl _^J f 4 * 5 " Vj j0» Vj ^Vj OjL 
‘ jJa j^lj jJa aJ 6 j£> 61 JSe 6 lj . j**J\ 4 .L J 42 * L 

6 > 5 ^ J^a jlj . oljL 4 L aJa Ji L j.^ ^ oIjo) i‘-ulj Zip 
«ji jlJi* J a!j**mj < cjJ^ a ijj J ZySi, jUJIj 4 J-I Ojfj £-JI olj^Ji 
4 i-lj olj^JI oli J *5 61 y£ y* ‘ *»oJ-l 6 - s -*» u j ,JG L J Zfyj 1 i^DI ^ 

( <w)ji 2 JI j lUjixw ( auJVL \jjl 4 |.^JI 6 _> 5 " JjLii AijJ-l j jUJIj 

jLi- *ai oii oU jj ii f r ^:ji oii JjU jjA ^ 'jluji.j 

• Jj^Vj 6 T/JI J l*wJ Ajl^C jUJI oli dLL ‘ (jj_J| j a*J 41^ 
il ‘ AlUys ILfj 1 ^ja» aJ|4 ^jUJI a^,^ 61 [j j*JuJI] j ^LJI J*,^| 

O^o* & OIL4J <_-» Ji ‘ ja&JI o*J 5Ub jj£> 61 J-*^ 

A_*a 5 J Jj>j pj Jj f olbUJI aLj Vj ol^-^idl aj^x*j ‘obm t_^>*> L J.A 2 JI 
J*M 6 V * oVWI ^-4 ^g. Ia_^U < 4 li 5 " «jj| J Jl^j Vj * OliyJI JL,U*J tiyay 1 
0~j LJlj . cbiL. [fc_j Is] <£oljJ-l jiicj VLj ‘ IgAA jiaej d»il_J-| ! | 

I44JL. 6 j£) 0J0 ^dUj^l <--~Lij ^ jLUrU 04 jj 

LJlj ' AJll ,J 15 p>M 61 IAa Ja ?^xj| J^j j IJ Cr,uJ 

0 I 4 Ajiljlj pi*JI l-AIs pLi J 2 a LTj . aJla aJIjJI oljv>Vl ^ 4 »iy-l| 
Lj L1a aJ 4)1 jUj ‘ J 2 aj ajJj jil lil ^ ' AjJjjjjJ 61 . jJ aijll jJljjJ 
I oIaj j»l* c$jJI t__.-i.I g J I tLU 4 \jyt\^ jL» ( • -tun jo | , jj 
^ <_Ll*j ^L*.l • [JLj] aJjI A-1a Ji <j?^JI »— -H 2 JI j»U» J>5*JLi r «jJ Jj Aiyc* oij 
Ai^ju. aJ 02 L. il ‘ cijA.j A*j Aj LLlgc-. [j.^UJI aJa] Lul ol ^ 

• c^lSDI tHjiJ (_-«JJaJ I cLU -^9 

.Ajls^iiw ^ 40*1) Lj ajIL»j. aJIoj UIa J_)j ( JL* aJLa 61 ": jyWI 
fJjJU aJ iJyitSi, cV > Ji ‘ L&i f*U aJ c^Osej jJ oUjUiJI ooJU. L$iiJ 
I^jOa; jJjJI t 4 Ji j*bj ^jii» Jaa Ojj j.j02i jJa U <jLl jJ il • Jj«l 

Cr* ‘ (6-61 LJ LjL-. ^ikll xs. xj 6 P ( oaII? 

. (JLJ -al jJa j.0* p4AJ 61 ,yXj i f^4i . jtxT (6Lb.^H 

d e.la*li o 2LJ fA2j| j ^j* f LjJj Ajiljl 6! : ^Ul J^'SfH 


V J ‘»-J I ,y MUv 
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jU 3 cSg ji il Mj^l J- jb ,> W* 

oJ i o V IS' * LgJ I Jj jA _jA p-l Aj I £ 6 C<>) A». _jJ _J ^ -i 

SjljVl Ia 5 ”j S^ljl (Jl IgJjAa. yxiJ OjJi LJLSCi v dJolS (j C**S S jpti 

S^ljl (jj-XscJ <jl . AjLgJ |_il _/*Vl i I uJI jfijL J (£j»-Vl 

. oilji j-jj pJl*JI (j! JbJ- Siljl 

* ioljb 1 ojJai j^U ( i)Lm ^a. f pl*J p-JI-C. (Jbu *&! 61 * yil*JI . 

^ «L*jAa!I oIaaJI oAA y* ol-AjVl oAa aJ_$ * )J * jmo p-ISi-^J 

tAi pJUj pJLc !Aj pi^j J6 ijA aJjaT' pic. pjlc [f 1*l] JjIaJI Jjij 

V iSj ‘ JJUJIj JyjlJlj JXa)^ 1 L*'y)<L* pJbJIj pjLuJIj pi*JI ols 1 |»ji*-» 
j^aXj V cLUiSCi 1 JjS Vj Jib' ^ J~x» Vj * Js^Vj J^» 'M Jj’ 15 

ij ‘‘Lij'dci* Aj^JI oJA Jj ( pjlc tAj j*ji*-«J * ^i (*S-3 1 pS 'dy (6^ 

jy>Ji pLJI yc {JIjJI illS^I jj^> y*i • ja*6I ,y O^*- ^ 

AiUVl Jub y* JJ V il ‘ pJUJI J* pLJI ilKUlj f f >*JI y> aTTs^SI 


01 


Jluj <d>l (JUiL pixJI [6L0V! .olSj I ^>] (j 5 ^” /)l 

(J 0 j£s> ^^c oj I *X*» 

^U. ^ f JU-I^XaUj A 5 U.J Ai*j pJUJI J vioU ^ 64 pLJI • Jj'i/I 6v»V) 

o } 

‘ ^S y*j p^ijAs A».jlj 1 p.^ «V j (J^-l (ji*> * OAat-.'ilj ^ a\y« 

J$" (33t»> ' [<oil] * aJ_j5 6 12jAaJ ^AjjJaj AaLaX^»J aJ ASjijfcj «^Lc jUil 

aj Ij^gjxl jl p53ji Ij^lj • aJ ji Jj ‘ j_^L-*j' Uj piCsii. a)!j jaJjS Jj 

j^SeXJU ^L*JI J*] • uiJa-Ul jAJ (jLl. ^ pixj Vl ^jjAyaJI olij pJ-C Aj| 

(Ja Jax«Ij . p4JUil X>jlj-*J A*i*J ^pAjl^lj pAjl^w Ij fr [p^JUilj] p-frJIjjl <j 

( jyS> V A-»U AjjJjfj j^*JI 6*i) UJU. 6j5C V SSj ‘ (6-*Jl 

(^jJI Ui f l^j'|jJ 0jA2JI jjljoj ^aJuUxu O^i-U 6 IAjI oI^ej A2l*X-» 

6I_^J-I 6 j 5 o i-i- 5 ^ jt *i l^UUj' ^ ja*j oji o^J-l ^ ^ I42L0 
jlcUyaJI u-wUaJ oUlj-J-l yLj o^ 5 CuJI y* jJ-ajj ‘ ^lyi-Vb IAaX*.^# 

‘ Sr J 4j^l VJ 6j-> WAlyib yb Oi^iJ! SSs f AjjUVl <£ji JjiA aJ U 

oJi ^ol^-sA ^ 0I4-A ?i_jL«x 5 ”"VI y« j-Wsj 6 J ^ a*; ) aJU ^c- ^aj 

. olywJlj r [ l >jVl] jU Ojjajlj OJb r oU^UJI 

V [i—> ^LjJI ol^b** ^ly».b ajI?6j**> J)l ^I^ajI 61 j 6^^ 6^*^^ 

* btsA*. jjAa*JIj «jJA)I <oil 6^ ( 6*T** ^b*U SjjAa* yc 


v 6 I Cx* ^ 


ujbTT 


jT^JI ,jSii) v J'M" 1 
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Ulj 1 Aj J (Jf ia-J AjJil! L*ts . jU>e*Jlj jUXs^Vl qI 

( A-i*>J y :h '*)-& ajjXu cJL. Igj'li 1 aJ J~*AJ i_i y] jjjiit j aTJJl | 

i^LS^ J . U < • £ " A^wiJI dJJj jUxxb XS ( ojJS (£^».l AjLvo (Jl AmJ «*5^stU cJjjj 
^ J J.T>^ I « Jx_j Ij ijjJJuJ I a 5""* _J-I ( ^ S J AS^ixll iJj-b ojj^nJb jAj Ua^« O^Su 

? lftOl-lxl_j I 6s*»UXi Lift iajJtj V JAJ -L*JJ liLi. Oj^i uLT 'jf 

*b\ 0J.& ijjJij Lflif jAJ ' iUxxVl J VI (J-J jJ jU^JaJI Jjaj i|j 

(/Jj . <_iL«x5~”VU AXX J-JO A*.j (J^ *A**JI ojA2jj * lcl^Xa.| (Jbu 

JjVl (j Ail! ojJi il f Ja2i ^I^Xi-Vb dj£j jl jjAaJL ijA2J| jjLu ^ 

Ai AZLcU ^I^XiVl XS. * IgJ 5^U. £^XJ.Vl p)j jjbJb asLcl. cJ^* 

• ^43 jjAaJI J^yaseJ ly»jva^B-> ,^*6 ajAiJI (jLo jl ^glb AJ ^ ,jl*xJI jy. 

<Jil ^lj-» Ajy~~ £j£. q>cj XjtU L.6^ jr jlj XjJI jJjJ (jl ♦ i±Jli)| (J^jVI 
VI ‘ jkti AXi) Vj '>U. AXli Vj ‘ {j*£- AsJ» OjSCUIj t£MI J Vj * ,JLj 

|O^Vlj ( jJaJ\j £Ai)lj _«J-I AXj 1 AXLJLjJ Aj^IjIj AjjJsj *uj| eUiju 

^ (jLyajJlj AxUaJlj ( Juijlj AjI^iJIj f ^«iLlj j^AJIj ^^jJlj jliyJlj *^jt50|j 

(j-* <-b£j (j-» j->aJ * A*TJ- t_ Ou ..« Vj * Aj l ji .a l ^lj V ( l)L«jVIj iJ yJlj 

tLi L aJsU a-»VI Jjs jJ&JI ^4 aJx J-Uj . JjtL Lx- JL«j V * tl£j 

f c^LJI <iijl l ( (j^j (*-l («-l L«j c ijfc' auI 

, IaIja ^ju ju JT 1~jV [f 1v] ULijJj • (jl«o aJjIj 
«A)I or 61 (^L^J ,^A»b«AJI 61 (Ja»JI iga. ^ ' [-A^jJLc-] Jjbj 
<£)^* 1 £* 1 *A>I ^/^jl e^ljl (3»J lJx- XjjU> ^ UJU 

cJi . Aj-^ljl jij Jx (5jU-l ^ yS~\ jJuJI S.sljl 

W6I (Jl j*ljT’Vlj <JVJ-I <£* jLJ-l ±ji 61 jJUwJI 

H U_4 yS~\ AJ^I j | ^*~ejJI jA*J L or >1 -il f v»i^jx«. V A*^ j»-xj 
‘ (J^l (J* aJ^I Aj^luJIj , AX»Vj AXaIxJ ^ vJ^XX«V 6 (_. 

uii^JI Aj lx Ioaj 1 (jJ-l Sx>ljl (JV^> J* AxOXjJI JUx jU dU5 

• (>6^l Jy (j* v^j^l VJ ui- 

'—*5^* 6b f aJ oil_^j lgj| (JUj a!) aJjIpb-# ^L*JI jUil 61 1*4 ■* jJ, 

oA^x Jjy«JI ( — >y> ISI tilJjJj 1 o^ljVl _^x- J*VI bis ^ Jj^j V Uj _^«Lj ( Xji l*x 
AX?e». jlglsl iljlj ; 6b»i«.)| AjA^j ( aJx «Xx ^ jaXj jJUxU 1 aJlx O^aJuJI AJj 
AjIjJI «jx> ^«| j aJ Jl2s ( Aj Jj aUUbj r [6! J*]j Jjuu «JUX jXi 

JAx AjJx (jr UJ IjJT j6 _jJj f aJISXaI Jj^j V Uj «j-»tj ( (jUaJuOl ^ 


Jju j LS" r 


ij vy 
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y>j 'a-JB ify*) IJL.^ j£) ^ JlfiuVl fjb^ jfc' j)j ‘\M~ jUaLJI 

. iJUt* 

1 '-*&} ‘ (jj-b jyajLa jbu < 0)1 jl ♦ ^Ijl J-voVl 

(jr* ^s 9 LJ A*if 1 — «~».J AJj~*jl C*)ls_$ . Ajf L».Ij (jjJj-| 

(_<L $ C» * ^jAUI_j i— «« g>^*JI 51 (Jbta _^A_J * iloJI AgcLya-* 

aT~ j j cS-^l LI t *bj <— -*-ljJb ^I^JIj |»jyU ^fyCp 

' 1 [jWb o^-Nl j Aj5<*j N LS^] ^ ^5^ jl j* l_»*eJ (Jll> L5" * j>.| LI 

Oj-aj ^X>. [cUI] cjj-iLs jl jUUndl jf (J12 j L S' ( jjp> jf 

|*^LaJI (Jliu L5 ^ (Jb&4 (jl A~jJf (_jjj| Aj ■>U Ll Llj '[ v <\v] 

jb j*aa-=bl -iljl jb . plxJI j~p>J jl JAJ 1 Jbta jl A_*0f 51 (_,oJj 
jLJI (_j^JI ^ jljl jlj ( XjPjS. J2i JjVl (^xJU ,0)1 jf. (_^>.lj (jfiii-l 
j-fr 9 Lib aj ^Ijl jlj . (j-* *i/ jfrLJI (3r“ ^1 1 j-&s 

Agi-lyn 4 *1 ^%-l LI Ai 1$ ^ <X**b bf AgcLya-oJ Aj^J>_J • |» 2 0 A 

li p-$2b«~> jl j ^L*J! *b >r l y^ * [jl] f* 1 • Ate. (j t_jjja.jJJ l j£j jj ^L*JI 

V^bJI jai- ( bUagcU b}UI jL j ft-fr^Lcj jl Lti 1 Sj-| 

• LI V I XtS” a )? *, c > lUJ ^ Ls ^ c_«i Lw^-I_^ I j 

li^AsL ^ AjjiJaj V L «^Lc oiiSo jl «bbe r u< <o)l jf. jj>o 4j| • L| j^'^l 

V bj • [jJUi d-U5 IjJL» Jij f Aj«i^ (Jlj^» (JbE^V d||5 jj jJj . 

(J-^»-bl (jlj [ Jt-L _3 XAS’ 41)1 j^g] jbu < 0)1 0 *^_? • ^} LJ Aslia L LLagU 

( Ail AJIjjl aLk*. jlSj f AJIjil j Ai JwyaJ jU 6^<l pj 1 As A-yaJ V 

*3 (JlgE-* V| 1^* j*J ? ASJ»yflJ V Aj I (j AijLyOJ 

(Jib* Jif-* frt (jlibl j*^ol [j*J 3*] <& jl : tX'^LJI (J-^Vl 

jJ JO jl J J- y aX l Vj f a 5IL j LjpJU AjV ^ Aj^XataJJ Lj^b* f (Jp>V ^5^" (j^_? 

f [jbl] < 0)1 jft (JUt* jjbj *_fl*i)l tilL j oi^yiXJI ^jf. Sjbf. jA jjlaJlj . aXL AS^yaJ 

W 

^ (fJl|5 jlj^ j^ • DJ» AjJ Aj^yaJ ^ I^L <9~*J ci^lyaj V AjU 

uor*^ s/I A^». t_j|jjJI ^[$->1 (j^ l g a l C - l~+*P Lj * l*J ^^Ll ppl^JI ob 

f j*V^I ^ Ai*«ls L jfr l^jjbejj bbj^PeJ jbu <0)1 jl JJ> jli . A*J^». |j 

W / 

Aju JSj f c^ibj aJU J$" &L»J 4j)l jf o-^sj Ail . dr* i cSj^xi ^ a~Lc tHl5 

[j dU5] JUL [f 1A] 51 ' Ji*Jlj ^Jl ^ A2i < l^,VT jf l^. ‘cS'j 

>< jbs»# iS' JXi jjjaZi Ail Aj il^*JI j^” j| aJlC LsJj jJuA~\ J k-j[jiJI i_iy?_9 

• ojj 5 *” » xj | (jLj I (jf ^1 ^ 6 fl •* ^*1 (Jr“ *b** As *Ujl (jl_j 


A JUT * 


Ul 


AJUl 
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£&iy»V! Ajltj AJ. ft ‘ aLb L «.}LaJ [Jl*j] «*il • ^UJI 

( ^ J cP*J V Jj ‘ e.^ -tic V Ail ^ tkjfi u < fli ^ 

J t-og>gj |^j *— Jj • Lc JLj V 

J jl (^J • “tic L^yo ^c aJc ^| 

< Jc Aljuuj ^JLJI oL-ji J J^yj, *uol jli f UL«-» oL £Jb L L< oU ^ 
. J_)~*-jl “^~ c bji -tic c-^bjj f £_jiJI ***$ olcUaJlj jLaVb i— -ou AiV ^.. n j | 

• **^1 ti *'4~^b £} 4*^ * Jj^s 9 ? AtJjt* c«*ij |J i_>jb ! Jls jli 

( ^41 ^jX*. JL*. pjJi jl i_-~?t; j|£j ‘ LyJI j cbl • ^aS\ J^sj 

: -jl dj^J ‘j-cijJ jji ‘ jj.i ^**J| JjjJzXj -tic J^iidl j J-UJI ^ cJjlc ay 
. LyaJI j 0_j-«JI dAI £ily»Vl jlSj ‘ C«~y » c jl C*5"J*SV ut*L dlil C~»ic J^f 
iCijiyu j->jU£ Ul ^L> lie Atcj [. J*j_>c] <d>l ,jc Jj£*JI jic lie 

jj^ Lj L-yjj U li ( LyaJI j Lx«il vL$i { L5~J.il L*L 151 LJl c~»ic LI *|\_jjb] 
jb ^Jall! VI lie JAC Jjbj I ?dUS £C v4=i l->LJ ? ( *L*JI (^yJI 3U^ 

^(Jj^Vl jl.)^ jj y Ol j 6, <J")^Ji ^*^<4 JLxj -t^gJVl jjoVl 

j&" * v’l , ^*ll p g -I & JaL« jj * aL*JJ ^LysVl -ulcj Jc jJj L g ^ jj> jlj 

jj5o Jj ( I ^Ijj VL 0^1 • Lli 1 -uSLLb (j-Ju V L^J dUi 

^*"*^1 Oj-i le^*.| (3 »Ij lil ^ L->« * . Jjc Lb^Ji f ^_< *J| 

UO*' (j 9 ^ j *^jl jlj • ojl-^l -U^stUtaj «JLJjf a< a?LiJI J^s 

# ^ ^ ^ <tU JJyaX) ^ -tl V SI * Jbty j^i ^jU 

0*1^ ^ j *^jl jlj . I UL ci t-i^yaJI r [«tu V il [v 

r [‘^r^ > ] ■ > ^ c -» *^l 1 ^* J 4 9 ? JUw -tic tUli jl jji ‘ jJd\ ^ 

tUi^l jjjL^u jjbJI «L>u. jy-JiLI . jUI jel S*y»Ucy ^ «L j-y L Ai 

? ^Ls^l A^Lj jil jy liftj ; -OLljl Jij Jc LL*i j.|^*| Jc jiUJ 

^ bljj «^*.Vl (jj Lb UjJI j 1 a^mcJ Ijlit ^&4aVl It* p_sSCLI U 

. jLt-» (Jbu < 0)1 Jc dili JSj M [SiT] -UiJ ^ [<t] ^»JU 
f (J 1 ^^ As-J^j <0)1 (— lUejb «L*-Ij A^clbj ,0)1 Aij^y jl • ^jyLJI Jy»Vl 
js^ jl L| ji ? BJ ( AcliaJI (_^*.jl jl. Ji*JI jV ^ AJ_pt4l U' 

* o^j^3 «-t)D <jl Llj ( <i»j*JI t_.«. * .j-> V Ja*JI ol* f jLsy _jaj «AjL 

^Vl (jc Aj U Jlsfc, dliij 1 ij^*JI Jl j| L] _jJy=J V dlld 

jl Llj ( jL« JLj Aa*. j jLyaaJlj AclkJlj f jLaVlj _L^II jj ( 


*. J AjJiJ (uj I j “,^-SJ 


*T» ^ 


I J“A^o Vil” r A JUT >| 

VI ^* « JI (j a**) ( ^ (j L5^S 
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Aj C--JO Jj JUeJI ij Aj ijfjC- V AiV ( JUm [J»J] JAJ .U*JI ijfjC' Jl 
■<mjl (jl Cx*-^ • Vl JtJI tS 0^3 * ol ^^wJ I o y^Aj j 

J A«y3.**.llj AfiOaJI jl £-J * u-«il >0 Vj AfcUaJlj ' [*L^ajt*JI] Jx k-^sJb J l*j 4 

<m3j^ Iaj 1_3 ^ "*w I L*a a>> V V_$ J-^ {_ -1 1 aJ «^l ^objbnO Ajz>. 

d*-*- ^ (JjjiicJlj Jpli-I A^jUJi IdA da»f £-» (Jj JuiJj . £__^b dlld 
LaaJj idlxJlj jIj^xaVIj ^IdjVl ^ aJ U ^jJiSOlj _^jJI J^ii&JI Jyb 

• >»-Vl Oj^ 

JaJLs U V Vl Ajjjt*Jlj JixJI Idli JJt (jli 

V ^Jlj W [>JI] J* C^.*! JUI (jl y~AI ^L£JI <J« ISU 'aJ ui^JI 
Jl it r < [aj_^j Ai^L JUJ Vl] JaJI Jz r J3\"Uj ‘ >Jb VI r [(£JC*] OO 

(jl ♦ ^il_j-«JI (J t-isljJJ JjUJI (Jji ^4> Uij Iaa • Ids ( pl^csl 

iitljj <xxixJI lilj [t *M] ( dllxs O^CJI {j£- [J (jli 1 bjU? dStljj 

(jljj <. T « fl «ll V_j ^ cilj-9 d»A«l I |J L* dlsA^ V • ^fisl^JI (J^AjS , £+9jG’ 

( AsJ^jj jJUJI I.AA AsLa. Jt Id* JoJ . dLsd*> C-d j fj L Jail Vj 

• d«S^*JI (_5^1JI Jc- [a-j] 

<jl f aJ^cJI (jl^-jJlj AjjldsJI ^LJI Ajjij Oj-JI p5~" tljj • J_j5j jjJI kLUa5Cs 

t-S^C' I (j*^ • I t % Ay? IjS^j l_jAawtj |J 

(j-UJI d^A (jl J^i Vj f iS^yJ d^^vslj I^idj ^ 1 UiJj j^lj 

^ I Axj UJ I ^L*J ! ^ ^ ^ ^*!)^ I Ij ^ I 

^ cI^UaaJ ^JaJI \j c JJX^I (j <0 j 5 j U 6 IS^4 ^ 4-0^ J^JIj 

J-vi r Ij^ / J jl l^b «-(^l Cr* jdJ-l 

t ** •* M 

CL^feJI «AaJ j^ ya W I ^1 j ^J^aJI ^jl3 ^ £$ ^ Z+J I J^y ra jj ^j! 1 

V_jJ_J ^ l_, >.»■ I _frJ I (j Ua^jjIjJ Ja*JIj ^y-iJI J«*-* Id^S , ol j g <>■ 1 1 ^bi‘l Aic 

Vi i_-o>iyi { jj^* V di f bjij (-_jjj>.jJ| & j*j aj u Jjc. <_iIa*ji i_jj^» 

. c^^l (J jjd» aS^ diJjj U 

(SdJli VI jJli d-^ ^a^aI^U l ijU- aUVl Ai*j aJI : ^Ul J^Vl 

jUiVl Jl iSMi ^ °[lP 9 ^ I^aj] • A».jdu J2*JI J dl ( j^Xjo J 

1 A».bsS [LjjJI j] AptyaJJ i'AjJI AjjiVl Jl <£Mi ^ f <ja.9l J “OtiJI 

vJyoj f Aj/?£Hj u-^JaJI (jjd^ U^*j ^Dj ( tLbVl Jl j^Xs-UeS^ fiUdVl Jl Jli-I 

• 1) I ^ « Xy> 


;-a r V3?” * 


*■ J V J 


LT r* 


i JUT r 
J L5" n 


oiLja^i jrj «y^*ji^ 1 
J^Ia 0 olbJi?E*JI JS” 
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1 UjU> aJa «o)I •*? <Jbu «Jil jl • ^iUJI 

j.j SyblkJI olj^wJb 1 ^J| | ^ *Ls UJ Ci^Uj 

Cr* ^ (JjUaJlj 1 ^aJ-\ ‘ J»2i\ ‘eybUI oliS/lj 

iS^ a^UaJI AjLT . tUI ^4 4joly»l L_j <}] . 

pJj ( <dx»j ’ < *^«*|] i».lvaiJb £4 ^giU t (jTjiJI 

^1 tjd «J*b> ti t j5^j p-i ( Aiio ( Jx. Ij _9 Juj 

( <_-s&J ^ LJ 4j_^ £. ‘ ^Jj'i/I jLU ^ aJ U £ IAa < «ukjj 

( Jbj&^Vl (j [bft~s] jj-»f J <- r ~r*JI ^ tbiVlj 

* t^l ♦ ' (X>*ai*J f*^“JJ; (js 2 ^ 4 *»1 tLi o' Jbc~J| 

^■JJ • Lo~-“ J] f “W Lr 4 f**j U^J jl cpl ti ‘ {Jj}\ cJli. 

* idJb*j ^ VI |P b» J$* (jl I oyyuuJI SJVi 

iji£ (* J bi)l ‘iU-ij . c*sXt> jJjS SJ y~4 JjJ jjjiJI i£J&£i L Q,f 

C^S~ o} (Jbi U^-* «bli 1 [j^JI] ti\bJI (Jj-“j Ail «CU£-j ^c. ^cjuJI * dlUJI 
J^- <iM J*ii ‘ (J }U. Jx. < -Uilj b A ^o Jx *2i U^Ly? 

. cJJ-^ Ajy Jjb‘ dAli> jt C$JJ^ pJU £j^Uctl j 


f*^“J ; oL*^«JI [oLjVl o^jl ^] J>\ I 

aj (3>- U-gj ijj jSj ( j£z)\j j£j-\ i JjVl (J-ysVI fa 

^bu <u) 1 tUiVl A>o i\iUVl . (2^w< Ji*JI J Aiif * I— *»<|J 

J» ‘ f^-*j ^ss» i> Ji? : (ju» <dil Ju . e.UoVl 

. jj^i jjttjvr ^ ' ob* .ij^i s^uvij . sjUj vi ^ vl 

*^J ( j^J jZl-* dl£*< j (jWI (Jv»Vl I 
[t * * *] lt* Jl «bJ-l SiUI VI ^tXUui ( j^J SI ( £jf*ja 

j ••^cj C~««JI tl^>-l Ojr^** (j-< iAa Uiu L* dAlS Vj • **-Mdb (j ( cjllaJ^ 
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THE JERUSALEM TRACT 


In the name of God, the Merciful, the Compassionate. Praise be to Him who 
distinguished the followers of the Prophet with the light of certain belief, who favoured 
the adherents of the true religion with His guidance to its fundamentals, who saved them 
from following those who deviate from the right path and those atheists who go astray, 
who guided them to follow the example of the foremost of His messengers, who led 
them to emulate his noble Companions, who eased their way to follow in the footsteps 
of the righteous ancestors of the community, so that they found refuge from the dictates 
of reason in their faith , and from the example and beliefs of the ancient peoples in the 
well-defined path . 

But they freely reconciled the deductions of human reason with the postulates of the 
divine law, and thus realized that the pronouncement of ‘There is no god but God, and 
Muhammad is the messenger of God’ is not enough unless the fundamental principles 
underlying this formula are fully grasped. They also realized that the two parts of the 
formula , though brief, enshrine confirmations of the essence ( dhat ) of God, of His 
attributes (sifdt), His works ( af dl ), and the truthfulness of His messenger. They further 
realized that the structure of faith is based upon these four pillars, each of which is 
based upon ten fundamentals. 

The first pillar is concerned with the knowledge of the essence of God most high and 
has ten fundamentals: that He exists ( wujud ) ; that He is pre-existent ( qidam ) and 
everlasting ( baqd :’) j that He is neither a substance (jauhar) nor body ( jism ) nor 
accident i A arad ) ; that He is not limited by direction ( jihah ) nor settled in a location 
( makdn ) ; that He can be seen and that He is One. 

The second pillar is concerned with His attributes and comprises ten fundamentals, 
namely the knowledge that He is living ( haiy ), all-knowing all-powerful ( qadir ), all- 
willing ( murid ), all-hearing (samf), all-seeing (baslr) i and speaking (mutakallim), but 
is exalted above and immune from incorporation in phenomena; and that His speech, 
knowledge, and will are pre-existent and eternal. 

The third is concerned with His works and includes ten fundamentals: that God most 
high is the creator of His servants’ actions; that these actions are acquired (muktasabah) 
by His servants; that they are willed ( muradah ) by Him; that He is gracious to create 
and to create from nothing; that it is His prerogative to impose duties (takltf) beyond the 
capacity [of His servants], and to cause pain ( ilam ) to the innocent; that it is not 
incumbent upon Him to do the most favourable [to His servants] ; that [man’s] 



obligations are all laid down in the divine law (shot ') ; that His sending of prophets is 
not impossible f ja'iz ) ; and that the prophet hood of our prophet Muhammad (God 
bless and save him) is proved, and confirmed by miracles. 

The fourth is concerned with beliefs accepted on oral authority ( sam'iyyat ) and 
contains ten fundamentals: confirmation of the belief in the resurrection of the dead and 
the reckoning [before despatch to Paradise or Hell]; in the torment of [the dead in] the 
grave; in the interrogation of [the dead by the two angels] Munkar and Naklr; in [the 
weighing of the actions of men in] the balance (i mizan ) ; in [the ordeal of passing over] 
the bridge ( as-sirat ) ; in [God’s] creation of paradise and hell; in the rules concerning 
the imamate; in the excellence of the Companions of the Prophet according to their 
order [in assuming office]; in the qualification necessary in the imam; and in the 
legitimacy of the imamate even without the imam being endowed with piety and 
learning. 

The First Pillar of the Faith is the Knowledge of the Essence of God and Comprises Ten 
Fundamentals. 

(1)- The first fundamental is the knowledge of His existence. The foremost guiding light, 
and the path most likely to lead to it, are indicated in the Qur’an, since all guidance 
( baydn ) beyond that of God is superfluous: 

The most high said: ‘Have We not made the earth as a cradle and the mountains as pegs? 
And We created you in pairs, and We appointed your sleep for a rest; and We appointed 
night for a garment, and We appointed day for a livelihood. And We have built above 
you seven strong ones, and We appointed a blazing lamp, and have sent down out of the 
rain-clouds water cascading that We may bring forth thereby grain and plants, and 
gardens luxuriant.’ 

And the most high said: ‘Surely in the creation of the heavens and the earth and the 
alternation of night and day and the ship that runs in the sea with profit to men and the 
water God sends down from heaven therewith reviving the earth after it is dead and His 
scattering abroad in it all manner of crawling things, and the turning about of the winds 
and the clouds compelled between heaven and earth — surely these are signs for a 
people having understanding.’ 

And the most high said: ‘Have you not regarded how God created seven heavens one 
upon another, and set the moon therein for a light and the sun for a lamp? And God 
caused you to grow out of the earth, and He shall return you into it, and bring you 
forth. ’ 



And He said: ‘Have you considered the seed you spill? Do you yourselves create it, or 
are We the Creators? We have decreed among you Death; We shall not be outstripped; 
that We may exchange the likes of you, and make you to grow again in a fashion you 
know not. You have known the first growth; so why will you not remember? Have you 
considered the soil you till? Do you yourselves sow it, or are We the Sowers? Did We 
will, We would make it broken orts, and you would remain bitterly jesting — ‘We are 
debt-loaded; nay, we have been robbed!’ Have you considered the water you drink? Did 
you send it down from the clouds, or did We send it? Did We will, We would make it 
bitter; so why are you not thankful? Have you considered the fire you kindle? Did you 
make its timber to grow, or did We make it? We Ourselves made it for a reminder, and 
a boon to the desert dweller.’ 

It should be apparent to anyone with the minimum of intelligence if he reflects a little 
upon the implication of these verses, and if he looks at the wonders in God’s creation on 
earth and in the skies and at the wonders in animals and plants, that this marvellous, 
well-ordered system cannot exist without a maker who conducts it, and a creator who 
plans and perfects it. Indeed, human nature itself seems to testify that it is subjected to 
the Creator’s direction, and directed according to His management. Hence God most 
high said: ‘Is there any doubt regarding God, the Originator of the heavens and the 
earth.?’ Hence also He sent the prophets to call mankind ( al-khalq ) to the belief in the 
unity [of God] and to say ‘there is no god but God’. 

They were not commanded to say ‘we have a god and [the rest of] the world has a god’, 
for [the conception of the Unity of God] is innate in their minds since they were first 
created and [continues with them] in the prime of their youth. For this reason God most 
high said: ‘If thou askest them, “Who created the heavens and the earth?” they will say, 
“God”.’ The most high also said: ‘So set thy face to the religion, a man of pure faith — 
God’s original upon which He originated mankind. There is no changing of God’s 
creation. That is the right religion.’ 

There is then in the nature of man and in the testimony of the Qur’an enough evidence 
to make the necessity of [logical] proof ( burhan ) superfluous. However, we wish to 
produce such supporting proofs in emulation of the well known among the learned, as 
follows: It is self-evident to human reason that there must be a cause ( sabab ) for the 
origination ( huduth ) of anything originated (hadith ) . Since the universe is originated 
it follows that there was a cause for its origination. 

Our statement that there must be a cause for the origination of anything originated is 
clear, since everything originated is related to time which human reason can assume to 



be early or late. The assignment of the originated to a particular time, which is neither 
before nor after its own, is necessarily dependent upon the one who so assigns it. Then 
the proof of our statement that the universe is originated is that material objects in the 
universe are either at rest or in motion, and since both rest and motion are originated, it 
follows that what is subject to the originated ( hawadith ) is itself originated (hadith). 

There are thus three propositions in this proof. The first is our statement that material 
objects are either at rest or in motion. This statement is self-evident and requires no 
mental reflection for its comprehension. For he who can conceive a material object 
which is neither at rest nor in motion is both obstinately ignorant and unwilling to 
follow the path of reason. 

The second proposition is our statement that rest and motion are originated. This is 
proved by their alternate occurrence, as is observable in all material objects, those that 
can be seen as well as those that cannot. For there can be nothing at rest which human 
reason does not decide that it is capable of moving, and there can be nothing in motion 
which human reason does not decide that it is capable of coming to a standstill. Of the 
two states of rest and motion that which happens to occur at a time (tar?) is originated, 
because it did occur. The previous state [of an object whether at rest or in motion] is 
also originated, for were its eternity (qidam) proved, its non-existence ( 'adam ) would 
be impossible (as we shall show in proving that the Creator, most high and hallowed, is 
pre-existent and everlasting). 

The third proposition is our statment that what is subject to the originated is itself 
originated. The proof is that were it not so, it would be necessary to assume the 
existence before everything originated of another so originated, and so on ad infinitum , 
so that unless all these originated things did come and pass, the turn of the one in 
question would never come. But this is impossible because there is no end to infinity. 

Another proof is the revolutions of the celestial spheres. Were these revolutions infinite, 
their number would be either odd or even, or both odd and even, or neither odd nor even. 
But it is impossible that the number could be both odd and even, or neither odd nor even, 
for this would combine the positive with the negative, so that affirmation of the one 
would involve the negation of the other, and vice versa. Further, it is impossible for the 
number of revolutions to be even [only], since even becomes odd by the addition of one 
to it — and [behold] how the infinite stands in need of one! It is also impossible to be 
odd [only] since odd becomes even by the addition of one — and [behold] how the 
infinite stands in need of one! Finally, it is impossible for that number to be neither odd 
nor even, for this would mean that it is finite. 



The sum of all this is that the universe is subject to origination (hawadith ), that it is 
therefore originated ( hadith ), that its actual origination ( huduth ) is proved, and that its 
dependence upon the Creator (al-muhdith) is ipso facto ( bid-darurah ) comprehensible. 

(2) The second fundamental is the knowledge that the Creator most high is pre-existent 
( qadim ) and eternal ( azali ), that there is no beginning for His existence, that He is the 
beginning (awwal) of everything, and that He [existed] before everything dead or alive. 
And here is the proof: Were He himself created and not pre-existent, His own coming 
into existence would have required a creator, and His creator another creator and so on 
ad infinitum , without ultimately leading to one preexistent, first creator who is the 
object [of our search], and Whom we called the Creator (sam) of the universe, its 
Initiator (mubdi) and its Contriver (mubdi'). 

(3) The third fundamental is the knowledge that He most high is eternal without a 
beginning and everlasting without an end. For [accords ing to revelation] ‘He is the First 
and the Last, the Outward and the Inward’; and [according to reason] it is impossible to 
imagine the non-existence (‘ adam ) of that which has been shown to be eternal. And 
here is the proof: If the possibility of its non-existence is assumed, then this could be 
self-inflicted or through the action of an opponent. But were it possible for a thing 
(whose existence is conceivable) to be annihilated by itself, it would be possible for a 
thing (whose non-existence is conceivable) to come into existence by itself. 

Thus the occurrence (tar ay an) of existence, like the occurrence of annihilation, 
requires a cause. But it is absurd and unimaginable to assume His annihilation through 
an opponent, for that would require the assumption of the latter’s being pre-existent and 
co-existent with Him. Through the two preceding fundamentals His existence and His 
eternity were proved. How, then, is it possible to conceive of an opponent with Him in 
pre-existence? It is also impossible for this opponent to be himself originated, since it is 
less likely for the originated [to succeed] in its opposition to the eternal with a view to 
its destruction than it is likely for the eternal in its opposition to the originated with a 
view to preventing its coming into existence. F or prevention is indeed easier than 
destruction, and the eternal is stronger than and more superior to the originated. 

(4) The fourth fundamental is the knowledge that He is not a substance which occupies 
space and that He is too exalted and hallowed to have any relation to space. And here is 
the proof: Every substance which occupies a space is conditioned by this space, and is 
either at rest in that space or in motion away from it, i.e. it is subject to motion and rest 
which are originated, and what is subject to originated changes ( hawadith ) is itself 
originated. But if it were possible to imagine [the existence] of a pre-eternal (qadim) 
substance which is limited by space, the pre-eternity (qidam) of all substance in the 



universe would be conceivable. Hence if someone should use the term ‘substance’ in 
reference to Him, without intending to mean substance which is limited by space, he 
would be verbally wrong but not in meaning. 

(5) The fifth fundamental is the knowledge that He most high is not a body (jism) 
composed of substance. [Its proof is this:] A body is composed of substances. But since 
it has been disproved that He was a substance limited by space, He cannot be a body, 
since every body is limited by space and is composed of substances, and since also it is 
impossible to dissociate substance from composition ( ijtima ‘) and decomposition 
(iftiraq ) , motion ( harakah ) and rest (. sukun ), form (haiah) and quantity (miqdar ) , 
all of which are characteristics of the originated. But if it were permissible to believe 
that the Creator of the universe is a body, then it would be permissible to believe in the 
divinity ( ilahiyyah ) of the sun and the moon or other parts of the material world. 

Hence if someone should dare to refer to Him most high as a body, without intending 
[to mean] His composition of substances, he would be wrong as regards the term, but at 
the same time right in repudiating its corporeal meaning. 

(6) The sixth fundamental is the knowledge that He most high is not an accident 
inherent in a body or settled in a location. For body is subject to accident and is 
necessarily originated, and its originator would exist before it. Is it possible then that He 
could be incorporated ( hallan ) in a body when He existed from all eternity alone, with 
none besides Him, and then created all substances and accidents afterwards? Besides, 

He is all-knowing (‘ alim ), all-powerful ( qadir ), all- willing (s murid ), and creator 
(khaliq), as will be shown, and these attributes are impossible for accidents. Nay, they 
are not conceivable except for a Being (i maujiid ) who is self-existent and self- 
dependent. 

It was thus established through [the discussion of] these fundamentals that He exists, 
self-existent, neither a substance nor a body nor an accident, while the whole universe is 
made up of these. Hence He resembles nothing and nothing resembles Him. He is the 
Living ( al-haiy ), the Everlasting ( al-qayyum ), like Him there is naught. How 
impossible it is for the created to resemble its Creator, the predestined its Predestinator 
(i muqaddir ), and the fashioned its fashioner (; musawwir ). All bodies and accidents 
are of His creation and workmanship, and by His predestination it is impossible for 
them to be like or to resemble Him. 

(7) The seventh fundamental is the knowledge that the essence of God most high is 
exalted above ( mumzzah ) the notion of limitation by any direction. For direction is 
either up or down, right or left, front or behind, and these were created by Him through 
His creation of man. He created him with two extremities, the one rests on earth and is 



called foot, and the other, its opposite, is called head. The notion of up (ismu'lfauq) was 
originated ( hadatha ) to indicate what is above the head and the conception down to 
indicate what is near the location of the foot. [This is true] even of an ant creeping along 
a ceiling: what is down in relation to its position is still up in relation to ours. Then He 
created man with two hands, the one usually stronger than the other, and thus the notion 
of right was created and assigned to the stronger, and the notion of left to its counterpart, 
and thus what is on the one side is called right, and on the other left. Then He created 
man with two sides, the one within the range of his sight and towards which he moves, 
and thus [Hel] created the notion of front for the direction towards which man advances 
through movement, and the notion of behind to the counterpart. 

All directions are therefore originated through the fact that man is originated. But 
supposing that man was created after a different fashion such as round like a sphere, 
these directions would never have existed! Is it possible, then, that He was in all eternity 
limited by direction which is originated or that He became limited by direction after He 
had had none? Is this possible by His creation of the universe under Him ( tahtahu) ? 

But since the direction of under or down is related to the foot, may He be exalted above 
being limited by such direction, and above [the assumption] that He has a foot! All of 
this is impossible for the mind to conceive. For the conceivable is that whatever is 
limited by direction is also limited by space like substance, or is limited by substance in 
the same way as accidents are. 

But the impossibility of His being a substance or an accident has been proved. 

Therefore it is impossible for Him to be limited by direction. But if by direction is 
meant other than these two meanings it would be wrong to use the term though helpful 
for the meaning. Again if [it is conceivable] that He is above the universe He would be 
also opposite to it. All that lies opposite to a body is either equal to it in size or smaller 
or larger. But all these are assessments which necessarily require an assessor to make. 
May the Creator, the One and Ruler, be exalted above that! 

As to raising of hands heavenwards at the time of petition it is because heaven is the 
[usual] direction of supplication. It also indicates the supplicant’s recognition of the 
majesty (jaldl) and magnificence (kibriya') of the One to whom supplication is made, 
since the raising of hands upwards suggests His glory (majd) and most-elevated 
position (W). For verily the most high is above all beings by His omnipotent power (bi'l 
qahri wa'l isfila ). 

(8) The eighth fundamental is the knowledge that He most high issettled upon His 
throne, in the sense which He most high intended by settlement. [This is a sense] which 
is neither inconsistent with His magnificence nor implies any of the characteristics of 



[the finite such as] origination and annihilation. It is the sense which He intended by His 
saying in the Qur’an: ‘Then He lifted Himself ( istawa ) to Heaven when it was smoke.’ 
That was in no other way except by His omnipotent power (as the poet said: Bishr has 
gained control over Iraq, without sword or bloodshed). 

Such interpretation was forced upon the people [who seek the obvious meaning] of the 
relevation. Likewise those who seek the hidden meaning were forced to resort to 
interpretation. Thus God’s words ‘He is with you wherever you are’ were generally 
interpreted to mean ‘by His omniscience’. Similarly the words of the Prophet (God 
bless and save him): ‘The heart of the believer is between two of the fingers of the 
Merciful’ were interpreted to mean ‘subject to His omnipotence’. Again his word (God 
bless and save him) ‘The Black Stone is the right hand of God in His earth’ were 
interpreted to [enjoin] regard and honour [to the stone.] Otherwise, if the apparent 
meaning [on all these matters were adopted] it would necessitate the impossible. 

So also would His istiwa’ [upon the Throne]. For if taken to mean settlement or 
possession it would necessitate that He who settles upon the Throne or possesses it, is a 
substance in contact with the Throne and that He is either equal to it in size, or larger or 
smaller. But this is impossible, and what leads to the impossible is it self impossible. 

(9) The ninth fundamental is the knowledge that, while He most high is exalted above 
being limited by form (surah), quantity, direction, and location, He will be seen with the 
eyes in the everlasting abode. This is proved by His saying: ‘Upon that day faces shall 
be radiant, gazing upon their Lord.’ That He cannot be seen in the life here below is 
confirmed by His words most high: ‘The eyes attain Him not, but He attains the eyes.’ 
And also in His address most high to Musa (Peace be upon him): ‘Thou shalt not see 
Me!’ 


How then could a Mu'tazilite [who denies that God can be seen] presume to know of the 
attributes 10 of God that which Musa did not know ? Or is it conceivable that Musa 
would have prayed to see God if seeing Him was impossible? Ignorance is more 
befitting heretics and schismatics than prophets ! 

Even according to its apparent meaning, the interpretation of the verse on seeing God 
does not lead to what is impossible. For seeing means here a kind of inspiration (kashf) 
and acquiring knowledge (-ilm) although it is more perfect and clear than knowing. If it 
is permissible (jaza) to speak of knowing Him without relation to [space and] direction 
it is also permissible to speak of seeing Him without relation to [space and] direction. 
Again, just as it is conceivable (yajuzu) for God to see His creatures without being in an 
apposite position in relation to them, so it is conceivable for His creatures to see Him 



without being in an apposite position in relation to Him. Finally, since He can be known 
without asking how’ and without any reference to form, He can be seen under the same 
conditions. 

(10) The tenth fundamental is the knowledge that God (to whom glory and majesty 
belong) is one (wahid) with no associate (shank), single (fard) with no equal, unique in 
creating and creating from nothing, and that He has neither match nor equal, and that He 
has no opponent to contend or alternate with Him. Its proof is His saying most high: 
‘Why, were there gods in earth and heaven other than God, they would surely go to ruin 
/ Its explanation is this : Were there two gods and one of them resolved on a course of 
action (arada amran ), the second would be either obliged to aid him and thereby 
demonstrating that he was a subordinate being and not an all-powerful god, or would be 
able to oppose and resist thereby demonstrating that he was the all-powerful and the 
first weak and deficient, not an all-powerful god. 

The Second Pillar of the Faith is the Knowledge of the Attributes of God and Comprises 
Ten Fundamentals 

(1) The first fundamental is the knowledge that the Creator of the universe is all- 
powerful (qadir) and that He most high is truthful in saying: ‘And He is powerful over 
everything / For the universe is thoroughly made and well ordered \ and he who would 
consider a silk garment, well designed and woven with symmetrical embroidery, and 
adornment, and could imagine that it was the work of a dead person of a person with no 
power, would be devoid of native intelligence and [must be counted] among the foolish 
and ignorant. 

(2) The second fundamental is the knowledge that He most high is all-knowing (‘ alim ) 
of all beings, [that His knowledge] encompasses all creatures, that not so much as the 
weight of an ant on earth and in heaven escapes His knowledge, that He is truthful in 
saying: ‘And He has knowledge of everything , and that He provides a guide to His 
truthfulness by saying: ‘Shall He not know who created? And He is the All-subtle, the 
All-aware. 54 He has thus guided you to deduce from [His being the cause] of creation 
that He is all-knowing. For you could not deny the evidence of subtle and well-ordered 
creation, even in mean and trivial things, as confirmation of the knowledge of the 
creator how to design and regulate creation. And the word of God most high is the best 
in guidance and explanation. 

(3) The third fundamental is the knowledge that He is living ( haiy ). For he who has 
been proved to be all-knowing and all-powerful is necessarily proven to be living. If it 
is possible to imagine the existence of one who is powerful, knowing, maker, and 



manager without being alive, it would be legitimate to doubt life in animals which 
alternate between motion and rest, or even in those who practice the arts and crafts. That 
would indeed be a plunge into the deep waters of ignorance. 

(4) The fourth fundamental is the knowledge that He most high is all- willing (murid). 
He wills His works, and nothing exists except through His will. He is the originator and 
the bringer again, and the performer of what He desires. [How could He be otherwise, 
when] it is conceivable that He could have willed [at a given time] the opposite of every 
work that came into existence through His will; and that which has no opposite could 
also have come into existence through His will before or after [that given time]. His 
power (qudrah) encompasses the two opposites and the two times, but there must be a 
will that directs the power to one or the other. If in the identification of the known, 
knowledge could do without will so that it would be possible to say that a given thing 
came into existence at a time prior to the knowledge of its existence, then knowledge 
could do without power so that it would be possible to say that the given thing came 
into existence without power because its prior existence was known. 

(5) The fifth fundamental is the knowledge that He most high is all hearing ( sam’ ), all- 
seeing ( baslr ). He sees even the innermost and most concealed thoughts, and He hears 
even the creeping of a black ant in a dark night on a hard rock. Is it conceivable that He 
is not all-hearing and all-seeing when hearing and seeing are indisputably attributes of 
excellence not of scantiness? For how then could the created be better equipped than the 
creator, the fashioned object more perfect than its fashioner? Or how could they ever be 
equated no matter how much He might diminish, and His creatures and handiwork 
increase, in perfection? Or how again could Ibrahim’s argument (peace be upon him) be 
valid against his father who in ignorance and error worshipped idols? He said to his 
father: ‘Why worshippest thou that which neither hears nor sees, nor avails thee 
anything?’ For were this true of the God Ibrahim worshipped, not only his argument 
would be invalid, but also the truth of the word of the most high would be questioned: 
‘That is Our argument which We bestowed upon Ibrahim as against his people.’ 

Now, then, since it is conceivable that He acts (fa'il) without having physical members 
(bila jarihah ), and that He is all-knowing without [physical] heart or brain, it must also 
be conceivable that He is allseeing without an eye and all-hearing without an ear, since 
there is no difference between the one conception and the other. 

(6) The sixth fundamental is that He most high is speaking (mutakallim) a speech which 
is sui generis ( qaimun bi-dhatihi ) ; it is neither sound nor letter. For His speech does 
not resemble that of any other, just as His existence does not resemble that of any other. 
[Human] speech is in reality that of the soul; sounds are formed into letters merely as 



indicators, just as sounds are sometimes indicated by movements and gestures. How 
could this [matter] be obscure to a foolish group, and be so plain to ignorant poets? One 
of them said: ‘Verily the seat of words (kalam) is in the heart, and the tongue is a mere 
indicator of [what is in] the heart. ’ 

[If you encounter] one whose mind does not restrain him from saying ‘my tongue is 
created, but what it utters ( ma yahduthu fthi) through my own created power is 
uncreated’, do not entertain respect for his mind and restrain your tongue from 
addressing him. Again [if you encounter] one who does not realize that the pre-existent 
( aUqadim ) has no antecedent, and that in Bismillah the letter ‘b’ comes before the 
letter ‘s’ and that hence the latter cannot take precedence over the former, free your 
heart from any preoccupation with him. For God has His design in removing away some 
of His creatures [from the truth] : ‘And whomsoever God leads astray, no guide has he. 

[Another example is] the one who is reluctant to believe that Musa (peace be upon him) 
could in this world hear a speech which is neither sound nor letter. Let him [dare] deny 
seeing in the next world a Being who is neither body, nor colour. If he could conceive 
the possibility of seeing that which is neither body, nor colour, nor quantity, contrary to 
his experience so far , let him then allow ( falya'qil ) for the faculty of hearing what he 
allowed for the faculty of seeing. If he could conceive that He has one attribute of 
knowledge embracing all existence, let him then conceive that His essence has one 
attribute of speech embracing all that could be expressed in words. 

Again, if he could conceive a small piece of paper on which is written the existence of 
the Seven Heavens, Paradise, and Hell and [this information could] be preserved in a 
small particle of the heart and seen through an eyeball the size of lentil seed, without the 
Heavens , Paradise, and Hell actually existing in the eyeball or the heart or the paper, let 
him then conceive [His] speech as read through the tongues, preserved in the hearts, and 
written in the Qur’an ( masahif ) without the speech itself being incorporated into these. 
For if [it is conceivable that] the speech of God could actually be incorporated into the 
paper [of the Qur’an] by the writing of His name on it, then it would be conceivable for 
actual fire to bum the paper [of the Qur’an] by writing the word fire on it . 

(7) The seventh fundamental is the knowledge that, in addition to being sui generis , His 
speech has, like all His other attributes, existed from all eternity, and that it is 
impossible to be subject to creation and change. Indeed, belief in the all eternity of His 
attributes is just as incumbent [upon the believer] as belief in the eternity of His essence. 
God then is subject to no change or accident; He is eternal and eternally adorned with 
the most praiseworthy attributes, and will to all eternity remain above all vicissitudes. 



Consider that whatever is subject to change (mahal al-hawadith) is not free from it, and 
that whatever is not free from change is necessarily originated. Thus material objects are 
proven to be originated because they are subject to change in their substance and their 
qualities. Is it conceivable that their Creator could, like them, be subject to change? On 
the basis of these [arguments we conclude that] His speech is ancient and sui generis , 
and that what is created is merely the sounds which indicate the speech. 

It is, of course, conceivable for a father to cherish a desire that his notyet-born son 
should seek education ( ta‘ allum) i and that after his birth and growth God creates in 
him an awareness of his father’s secret desire. It then becomes incumbent upon the son 
to fulfil that desire which remained a secret in the father’s heart till the son knew of it. 

[If this is conceivable] then let it be so concerning the command to Musa (peace be 
upon him) by the most high: Tut off your shoes.’ Apprehend then that this command 
coexisted with God from eternity and that it was addressed to Musa after his birth and 
growth when God created in him an awareness of that command and a faculty to hear 
that eternal speech. 

(8) The eighth fundamental is that His knowledge is pre-existent and that He is ever all- 
knowing by virtue of His essence and His attributes, and [His knowledge encompasses 
all] which He creates. But whatever creation comes into existence, His knowledge of it 
is not created; it is simply plain to Him through [His] eternal knowledge. Thus if we 
were provided with the knowledge that Zaid would arrive at sunrise, and it is assumed 
that this knowledge remained valid till sunrise, Zaid’s arrival at that moment would 
have been known to us through that foreknowledge alone without need for another new 
knowledge. This is the manner of comprehending the pre-existence of God’s knowledge 
most high. 

(9) The ninth fundamental is that His will is pre-existent and from all eternity it 
regulates the various creations at the right time and according to His prior eternal 
knowledge. For were His will created He would be Subject to phenomenal change, or 
were it to reside in other than Hi? Essence He would have no control over it. An 
example: you yourself cannot move if the motive is outside yourself, for then no matter 
how able (willing) you feel, your will is dependent upon another will, and this will 
depend upon another ad infinitum. If the existence of one will is conceivable without 
another, then it is conceivable that the universe could come into existence without the 
will [of God]. 

(10) The tenth fundamental is that God most high is all-knowing with His knowledge 
('alimun bi-ilm)fi living with His being ( haiun bi-hayah), all-powerful with His power 

( qadvrun bi-qudr ah) , all- willing with His will ( murldun bi-iradah) , all-speaking with 



His speech ( mutakallimun bi-kalam ) , all-hearing with His hearing (samV bi-sam'), all- 
seeing with His sight ( bastrun bi-basar ), and that He has these distinguished 
characteristics ( ausaf ) of His eternal attributes. 

If one says ‘a learned man without knowledge’ it is like saying ‘a rich man without 
wealth’, ‘learning without the learned’, and ‘learned without learning’. For learning 
(knowledge) , the learned, and the thing known are as inseparable as killing, the killer, 
and the killed. It is not possible to imagine a killer without killing and killed, or a killed 
without a killer and killing. Similarly it is not possible to imagine learned without 
learning, learning without something known, or something known without one learned. 
The three are inseparable in the mind. He who considers it legitimate to separate the 
learned from learning, let him also legitimize the separation of the learned from the 
thing learned, and the separation of learning from the learned, since there is no 
difference between these analogies ( idafat ). 

The Third Pillar of the Faith is the Knowledge of the Works of God and Comprises 
Ten Fundamentals 

(1) The first fundamental: the knowledge that everything originated in the universe is 
His work, creation, and invention. None other than Him is creator and originator. He 
created men and created their actions, and initiated their capacity ( qudrah ) and their 
movement (j harakah ). Thus all the actions of His servants are created by Him and 
dependent upon His power (qudrah), as it is confirmed in His words most high: ‘God is 
the Creator of every thing’; ‘And God created you and what you make’ ; ‘Be secret in 
your speech, or proclaim it, He knows the thoughts within the breasts. Shall He not 
know who created? And He is the unsubtle, the All-aware.’ 

He commanded His servants to be cautious in their words, deeds, and secret thoughts, 
for He knows their tendencies and indicated [this] knowledge [in the verse ‘shall He not 
know who created?’ by reminding His servants that He is the] creator . Is it conceivable 
that He is not the creator of His servant’s works when His power is perfect, without any 
shortcomings, and when upon it the corporeal movements (harakatu abdan) of His 
servant depend? Such movements are similar in nature, and His power controls them 
inevitably. What is then [the presumed factor] which can restrict its control to some and 
not the others of these similar movements ( harakat )? Or how [could it be presumed] 
that animals monopolize creation and invention? For the spider, the bee, and all the 
animals produce fine works which puzzle the minds of the intelligent how could they 
invent such works alone, without the aid of the supreme Lord, and without being aware 
of the details of their acquired skill (iktisab) ? Away, away [with such thoughts!] Let 



His creatures be humbled and let Him, the all-powerful, rule supreme in heaven and on 
earth. 

(2) The second fundamental: God is the sole creator of His servants’ actions (harakat), 
but these are also within the capacity ( qudrah ) of the servants through acquisition 
(iktisab) A For God most high created both the capacity and what it can accomplish, the 
choice and the chosen. Capacity is merely descriptive in reference to the servant, but it 
is the creation of the Lord and not His acquisition. Action (harakah) is the creation of 
the Lord but descriptive of the servant and an acquisition by him for it was created by 
the power (qudrah) which is one of His attributes. But action is related to another 
capacity and this relatio nshi p makes it au acquisition. 

How can human actions be all by compulsion (jabrari) when man knows instinctively 
the difference between his voluntary and involuntary movements? Or how can they be 
man’s creation (khalqan) when he has no comprehensive knowledge of the minute 
details of the acquired movements and their number? Now since both propositions have 
been shown to be false there remains only the golden mean in belief,? namely that 
[man’s actions] are initiated by the power of God most high and, through acquisition, by 
a relative capacity of man himself. 

But the connexion of the created with the power of the creator need not be restricted to 
creation from nothing, since the power of God most high was from all eternity 
connected with the universe without any such creation taking place through it [as yet], 
and since at the time when creation from nothing does take place there is between them 
another kind of connexion. From the foregoing it is evident that the power is not 
dependent upon the occurrence of creation. 

(3) The third fundamental is that, though acquired, the actions of God’s servant are still 
willed ( murad ) by God most high. For nothing happens in the seen and unseen 
universe ( al-mulk wa al-malakut ), not even a twinkling of an eye or an unguarded 
thought, except by God’s predetermined purpose ( qada ' ), His power, and His will. He 
is the cause (minhu ) of good and evil, benefit and harm, Islam and infidelity, 
acknowledgement and denial [of God], success and failure, rectitude and error, 
obedience and rebellion, association of other gods with Him and belief [in Him alone] . 
There is nothing that can defeat His predetermined purpose, and none to question His 
dominion. ‘He leads astray whomsoever He will, and He guides whomsoever He will’; 
‘He shall not be questioned as to what He does, but they shall be questioned.’ 

All of this is confirmed in the traditional unanimity of the community that what God 
wills comes into being, and what He does not never comes into being. It is further 



confirmed by the word of God most high: ‘If God had willed, He would have guided 
men all together’; ‘If We had so willed, We could have given every soul its guidance.’ 

It is still further confirmed by [human] reason: if disobedience to God and crime, 
abhorrent to God and not willed by Him but rather willed by the devil iblts (God curse 
him!) it would mean that what takes place in accordance with the will of this enemy is 
greater than what takes place in accordance with His will most high. I cannot imagine a 
Muslim permitting himself to reduce the status of the mighty God from His position of 
majesty and honour to a level which were a village chief reduced to it he would disdain 
to accept it. For if he found that the writ of his enemy in the village runs further than his 
own he would disdain his chieftainship and renounce his office. 

The prevalence of disobedience among His creatures is explained by the deviators 
(mubtadi ah') as contrary to the will of God, thus reducing Him to the most extremes of 
weakness and impotence. May He the supreme Lord be exalted very high above this 
essay ( qaul ) of the unjust (zalimun). Thus the more it is realized that the actions of His 
servants are created by God the more it becomes correct that they are willed by Him If it 
is asked ‘why does He forbid what He wills, and orders what He does not will?’ we 
would reply that order (amr) is different from will (iradah). Hence [the following 
example] : 

A master strikes his slave and is rebuked by the sultan. He offers as an excuse the 
rebellious conduct of the slave, but the sultan refuses to believe him. Desirous of 
proving himself right he gives an order which he knows the slave would disobey in the 
presence of the sultan. ‘Saddle that beast!’ he said, thus ordering what he really does not 
want the slave to obey. But without giving the order his excuse would not have been 
apparent to the sultan. On the other hand, if he really wanted obedience he would have 
wanted his own destruction which is impossible. 

(4) The fourth fundamental is that creation, creation from nothing and the imposition of 
duties (taklif) upon His servants are by His grace and favour the most high. Neither 
creation nor such imposition was ever an obligation (wdjib) upon Him. The Mu'tazilah 
maintain that they were obligations upon Him because they are in the interest 
( maslahah ) of His servants. But this is impossible since it is He who imposes 
obligation ( mujib ), He who commands and He who prohibits. How can He be liable to 
any obligation or be subject to any compulsion or command? 

Obligation here has two meanings: (a) either [the performance of] an act the neglect of 
which will result in future or immediate injury future as in the statement ‘It is the duty 
of the servant to obey God so that He will not torture him in hell-fire in the next world’, 



and immediate as in the statement ‘He who is thirsty must drink [water] lest he dies (b) 
or anything [the assumption of] the non-existence of which would lead to what is 
impossible such as the statement that [recognition of] the existence of what is known is 
obligatory, since its non-existence would lead to an impossibility which is the 
conversion of knowledge into ignorance. 

If the [Mu'tazili] adversary attaches the first meaning to his assertion that creation is an 
obligation upon God, he makes Him liable to injury if he adopts the second meaning he 
has lost the argument, for [he recognizes that] the existence of the known is inevitable 
after fore-knowledge of it. But if he intends a third meaning he does not make himself 
intelligible. His assertion that [creation and imposition of duties are] obligatory in the 
interest of His servants is fallacious. For if no injury befalls Him through neglecting 
what is in the interest of the servants then obligation would be meaningless. Further, the 
interest of the servants is for Him to create them in Paradise, and thus those endowed 
with intelligence find no comfort in that He created the servants in the abode of 
calamities and exposed them in it to sin, and later He subjects them to the dangers of 
punishment and the awe of resurrection and judgement. 

(5) The fifth fundamental is that, contrary to al-Mu’tazilah, God (glory be to Him) may 
impose obligations on the servants which are beyond their ability. For were it not so, it 
would be impossible for them to pray Him not to impose it; and they did in fact pray 
Him saying: ‘Our Lord, do Thou not burden us beyond what we have strength to bear.’ 
Also because God most high informed His Prophet (God bless him and save him) that 
Abu Jahl would not believe him, and then He commanded the Prophet to call Abu Jahl 
to believe all God’s words which included the [prediction] of Abu Jahl’s disbelief. How 
then could he believe Him by not believing? Is this [proposition] anything but 
impossible to conceive? 

(6) The sixth fundamental is that, again contrary to al-Mu’tazilah, God (to whom glory 
and majesty belong) may inflict pain on His creatures or torment them for no previous 
offence or subsequent reward. For He has absolute control over [His creatures in] His 
dominion, and any dominion outside it is inconceivable for His control to embrace it. 
Thus injustice, which is the disposal of what belongs to others without permission, is 
impossible in God most high, for He encounters no possessions of others besides Him 
so that His disposal of these possessions could be injustice. 

Now the proof that [causing pain for no offence or reward] is permissible (ja'iz) is its 
presence in practice’ Thus the slaughter of animals, and the various kinds of torture they 
suffer at the hands of man, is for no previous offence they committed. If it is said that 
God will reward such animals in the next world for what they had suffered, and that this 



was incumbent upon Him, we would reply as follows: He would go beyond the bounds 
of religious law and reason who would maintain that it is incumbent upon God to bring 
back to life every ant killed under the feet and every bug crushed between the fingers, in 
order to reward it for its suffering. For he would thereby consider bringing to life and 
rewarding as obligations on Him. But this is impossible if he means it would be harmful 
for Him to neglect; if he means otherwise we have already shown that it is not 
intelligible, since it is not in accordance with the meaning of obligation we mentioned 
[at the end of the fifth fundamental.] 

(7) The seventh fundamental is that He most high does what He wills with His servants, 
and it is not incumbent upon Him to do what is most favourable (< aslah ) for them, 
because of what we have already explained namely that nothing is incumbent upon Him, 
nay, obligation in relation to Him is inconceivable. For verily ‘He shall not be 
questioned as to what He does, but they shall be questioned’. 

Considering the Mu’tazili contention that it is incumbent upon God to do the favourable 
for His servants, I wonder what his reply would be to the following question we pose 
for him: Let him assume a comparison in the next world between two who died 
Muslims, a minor boy and a mature adult. According to the Mu’tazili doctrine it is 
incumbent upon God to elevate and prefer the adult over the boy on account of his toil 
in belief and worship after maturity. Suppose the boy prayed ‘O Lord! why hast thou 
elevated him over me?’, and God would say ‘Because after maturity he was diligent in 
worship.’ Then the boy would say ‘Lord! thou hast caused me to die a child ; it was 
incumbent upon Thee to prolong my life till maturity so that I could be diligent; Thou 
hast deviated from justice by favouring him with long life, but not me; why hast thou 
[so] favoured him?’ And God would say ‘Because I knew you would take associates 
with me or disobey me had you attained maturity; it was best for you (al-aflah) to die a 
child’. Such would be the Mu’tazili’s excuse on behalf of God (to whom glory and 
majesty belong) ! Hearing this [dialogue with God,] the infidels from the abyss of hell 
would call: ‘O Lord, hast thou not known that we would have taken associates with 
Thee on attaining maturity, why hast thou not caused us to die in childhood? We would 
have been content [in paradise] with a lower status than that of the Muslim boy!’ With 
what could this question be answered? None except a definite decision that divine 
questions are too sublime and majestic to be decided by the logic ( mizan ) of the 
Mu’tazilah. 

If it is argued that it would be [morally] ugly and unworthy of His wisdom, while 
possessing the power to do the most favourable for His servants, He subjects them to 
what earns them punishment, we would reply: The meaning of ugly is that which does 
not suit the desires [of man], so that the same thing could be ugly to one person and 



pleasant to another according to whether or not it suits his desire. Thus the murder of a 
person is an ugly act to his relatives but desirable to his enemies. 

If [in the above argument] it is meant by ugly that which does not suit the Lord’s desire 
then it is impossible: He has no desire, and it is inconceivable that anything ugly, or 
injustice, should proceed from Him, since it is inconceivable that He should dispose of 
possessions other than His own. If, on the other hand, it is meant by ugly that which 
does not suit the desire of another [besides the Lord], then why did you [i.e. the 
Mu’tazilah] maintain that it was impossible for Him? Is this anything but a vain 
attachment [to a doctrine] disproved by our supposed plea of the [infidels] in hell? 

The wise (hakim) [in reference to Him] means the all-knowing (' alirri ) of the realities 
of all things and the all-powerful ( qadir ) to perfect their make according to His will 
( iradah ). This being so, in what way could it be made incumbent upon Him to do the 
most favourable to His servants? On the other hand the wise among us [men] is he who 
seeks the most favourable for himself so that he will earn praise in this world and 
reward in the next or to ward off evil from himself — all of which is impossible for God 
most high. 

(8) The eighth fundamental is that the knowledge (ma'rifah) of God and obedience ( to’ 
ah ) to Him is a duty imposed [upon man] by God’s command and law ( shar '), and not 
as the Mu'tazilah maintain by human reason (' aql ). For were obedience dictated by 
reason, it would be either for no benefit, which is impossible, since reason does not 
dictate what is futile, or it would be for a benefit and selfish aim. This [motive] must 
either refer to God (< al-ma' bud ) which is impossible since He is inviolably above 
selfish aims and desires, nay, belief and unbelief, obedience and disobedience are in 
reference to Him most high indifferently alike; or it must refer to man’s (al A abd) selfish 
aim which is also impossible since his [expected] benefit is either in this world or in the 
next : in this world he has none but that which causes him toil and deflects him from 
indulging his sensual appetites; in the next he can expect nothing but reward and 
punishment. But how can [man] know that God most high rewards for obedience and 
disobedience and does not punish for them, since obedience and disobedience are in 
reference to Him indifferently alike, and He has no preference to, or identification with, 
the one or the other? 

It is only through God’s Law ( shar ‘) that such matters can be comprehended; and 
verily he errs who derives his comprehension of them from an analogy between the 
Creator and His creature, who [unlike the Creator] is not indifferent to gratitude and 
ingratitude and the amount of satisfaction, excitement, and enjoyment which he derives 
from the one and not from the other . Here someone might say this: If the scrutiny and 



knowledge [of the faith] are obligatory only through the law, and the law cannot be 
understood by the one called to belief (mukallaf) without scrutiny, such one might 
answer the prophet who calls him to belief ‘Reason does not dictate scrutiny to me, and 
I cannot comprehend the law without scrutiny, but I do not wish to undertake scrutiny 
[unless it has been made obligatory] ’ — will that lead to silencing the prophet? 

We would say in reply that this supposition resembles the following dialogue. One 
person says to another standing in a certain place: ‘There is surely behind you a 
carnivorous lion; if you do not leave your place he will kill you, and if you look back 
you will see my truthfulness.’ The one standing retorts ‘Your truthfulness will not be 
established unless I look back, and I do not look back to see unless your truthfulness is 
proven’ This retort indicates the foolishness of the one who made it and his exposure to 
destruction, but there is no harm in his attitude to the person who gave him the warning. 

Such is the case with the prophet of God . He would say to men Venily there is behind 
you death and this side of it carnivorous lions and burning fires. If you are not on your 
guard against them, and if you do not acknowledge my truthfulness confirmed by my 
miracle, you will perish. He who will look round will know, take precautions, and be 
saved; but he who will not look round and persists [in his folly] will perish. No harm 
will befall me even if all men perished [in this way] . Mine is merely to give clear 
warning.’ 

Now the law recognizes the existence of carnivorous lions after death, and reason helps 
towards the understanding of the prophet’s speech and the comprehension of the 
possibility of what he says concerning the future, and human nature itself takes 
precaution against what is harmful. It is meant by obligatory ( wajib ) anything the 
neglect of which is harmful; it is meant by the law as obligating ( mujib ) that it warns 
of expected harm [in case of neglect.] But when sensual appetites reign supreme, reason 
does not warn of harm after death. 

This is then the meaning of law and reason and their respective influence in determining 
what is obligatory. Obligation ( wujub ) would not be established but for fear of 
punishment for neglecting what is prescribed. Hence obligatory has no meaning except 
that its neglect is connected with harm in the hereafter. 

(9) The ninth fundamental is that the mission ( bi'thah ) of prophets is not impossible. 
This is contrary to the Brahmans who maintain that no benefit could be derived from 
sending prophets since reason is a [better] alternative to them. [But reason is not an 
alternative] because it does not guide to works which earn salvation in the hereafter, just 
as it does not guide to medicines useful to health [in this world] . Hence the need of 



God’s creatures for prophets is as their need for physicians, but whereas the truthfulness 
of the physician may be known through trial, that of the prophet is known by miracle. 

(10) The tenth fundamental is that God most high sent Muhammad (God bless and save 
him) as the seal of prophets and as an abrogator of the [religious] laws of the Jews, 
Christians, and Sabaeans that existed before him, and confirmed him with clear miracles 
and dazzling signs, such as the splitting of the moon, the praise of [God by] the pebbles, 
the causing of mute animals to speak, the gushing of water from between his fingers, 
and the clear sign of the great Qur’an with which He challenged all the Arabs. 

For they defamed the Prophet, asked him to desist, and even attempted to kill him. But 
despite their distinction in eloquence and rhetoric they failed to confront him with 
anything like the Qur’an. The reason is that it is beyond human capacity to imitate its 
purity of language and style, let alone what it contains of reports about ancient peoples 
[proclaimed by a prophet] who was illiterate and did not read books, and what it 
contains of forecasts of the unknown which future events proved true, as in His words 
the most high: ‘you shall enter the Holy Mosque, if God wills in security, your heads 
shaved, your hair cut short’ ; ‘ Alif Lam Mim. The Greeks have been vanquished in the 
nearer part of the land; and, after their vanquishing, they shall be the victors in a few 
years.’ 

That miracles are proof of the truthfulness of God’s messengers is clear from the fact 
that what man cannot do must be the work of God most high. Therefore whatever 
[miracle] the messenger links to his challenge [to the people] amounts to a confirmation 
of his truthfulness by God. Here is an example. A man standing before the king, with 
claims that he is the king’s messenger to his subjects, seeks to prove it to those present. 
He says to the king: ‘If I am truthful, then stand up and sit down three times on your 
throne contrary to your habit. ’ Should the king do that he would thereby furnish those 
present with certain knowledge that his action amounts to saying ‘you are truthful’. 

The Fourth Pillar of the Faith is Beliefs Accepted on Authority and Believing the 
Prophet’s Reports , Comprises Ten Fundamentals. 

(1) The first fundamental is belief in the resurrection ( hashr ) and reckoning ( nashr ) 
[with the dead on the Last Day]. Both are mentioned in the authenticated law ( shar’ ) 
and belief in them is obligatory, since [also] they are mentally possible. Their meaning 
is restoration to life after death which, like the initial creation, is within the power of 
God most high who said [of a certain unbeliever]: ‘He says, “who shall quicken the 
bones when they are decayed?” Say [the command is to Muhammad] “He shall quicken 
them, who originated them the first time.’” Restoration [to life] is thus proven by the 



initial creation. He also said (to whom glory and majesty belong) : ‘Your creation and 
your upraising are but as that of a single soul. Thus restoration is a second creation 
which is as possible as the first. 

(2) The second fundamental is the interrogation of [the dead by the two angels] Munkar 
and Nakir. This is covered by traditional reports (akhbar ) and belief in it is obligatory 
since [also] it is mentally possible: it requires no more than restoring life to that part of 
the body which comprehends speech. This in itself is possible, and cannot be denied by 
[citing as an example] the apparent helplessness ( sukun ) of the members of the body of 
the dead and by our inability to hear its interrogation. For although a person asleep 
appears outwardly helpless ( sakin ) he inwardly feels pain and pleasure and feels their 
effects on awakening. Thus the Messenger of God (God bless and save him) used to 
hear the voice of Jibrll (peace be upon him) and to see him, while those around neither 
heard nor saw him. ‘And they comprehend not anything of His knowledge save such as 
He wills.’ For unless He created in them [special faculties for] hearing and seeing they 
would not have been aware of him. 

(3) The third fundamental is the torment of [the dead in] the grave, which is mentioned 
in the law (shar'). s God most high said: ‘. the fire to which they shall be exposed 
morning and evening; and on the day when the Hour is come: “Admit the folk of 
Pharaoh into the most terrible chastisement!’” It is also well attested that the Messenger 
of God (God bless and save him) and the righteous ancestors of the community used to 
pray God to save them from [future] torment in the grave. It is [also] mentally possible 
and thus it is obligatory to believe in it. Belief must not be withheld [even] on the 
ground that the members of a dead body were scattered in the bellies of lions and the 
gizzards of birds, for pain of punishment is felt only by particular members of the body 
to which God most high has the power to restore feeling. 

(4) The fourth fundamental is [the weighing of the actions of men by] the balance (; 
mtzan ). It is valid truth. God most high said: ‘And We shall set up the just balances for 
the Resurrection Day’; 1 1 ‘He whose scales are heavy — they are the prosperers, and he 
whose scales are light — they have lost their souls/ And the manner of weighing is as 
follows: God most high causes the [record] sheets (. saha'if ) of His servants’ actions to 
show a weight according to their degree in His estimation, so that they realize the 
justice of His exacting punishment or His grace in forgiveness and multiplying the 
reward. 

(5) The fifth fundamental is [the ordeal of passing over] the bridge (sir at) which is 
spread across and over the middle of Hell, finer than a hair and sharper than the edge of 
a sword. God most high said: ‘And guide them [who did evil and worshipped other gods] 



unto the path of Hell, and halt them to be questioned.’ This is [mentally] possible and 
thus it is obligatory to believe in it. For He who has power to make the bird fly in the air 
has the power to make man walk over such a bridge. 

(6) The sixth fundamental is that Paradise and Hell are created. God most high said: 
‘And vie with one another, hasting to forgiveness from your Lord, and to a garden 
whose breadth is as the heavens and earth, prepared for the godfearing.’ The word of 
God ‘prepared’ proves that it is created. The literal meaning of the verse must be 
adopted, since it involves no impossibility. Nor is it valid to say [with the Mu’tazilah] 
that there is no use (faidah) in creating Paradise and Hell before the day of reckoning, 
since God most high ‘Shall not be questioned as to what He does, but they shall be 
questioned’. 

(7) The seventh fundamental is that the legitimate imam after the Messenger of God 
(may God bless and save him) is Abu Bakr, then 'Umar, then 'Uthman, and then'Ali 
(may God be gracious to them.) The Messenger of God never nominated ( nassa c ala ) 
an imam himself. For had he done so, the fact would have gained more prominence than 
his appointment of individual administrators ( wulatun ) or military commanders 
(umara'un 'ala 1 junud) in certain parts. If such appointments were well known, how 
could [the appointment of Muhammad’s successor as imam of the community] be 
unknown? Even if it were known [for some time], how could it disappear altogether 
without being transmitted to us? 

Nay, Abu Bakr was not made the imam except by election (1 ikhtiyar ) and public 
homage (bai'ali). To assume that there was an explicit injunction ( nass ) designating 
someone else is tantamount to accusing all the Companions of disobeying the 
Messenger of God and acting contrary to the consensus ( ijma ) of the community. Only 
the Rawafid could be so daring to invent [such insinuation]. 

To the orthodox ( ahl as-sunnah) it is an article of belief to uphold the integrity of all the 
Companions and to praise them, since God and His Messenger praised them. As to what 
happened between 'Ali and Mu'awiyah (may God be gracious to them) it was due to [a 
difference of honest] opinion ( ijtihad ), not to a contest on the part of Mu'awiyah [to 
wrest] the imamate. 'Ali thought that the handing over of the assassins of 'Uthman might 
cause disturbance to [his?] imamate in its early days, since those assassins infiltrated his 
army which included numerous tribes to which the assassins belonged. Accordingly he 
considered it more correct ( aswab ) to delay. Mu'awiyah thought that, considering the 
enormity of the assassins’ crime, delay would encourage attacks on the imams and 
might lead to bloodshed. 



The excellent among the learned said ‘Everyone who expresses a considered opinion is 
correct’ — kullu mujtahidin muslb. Others said: ‘Only one can be correct’ — al-musibu 
wahidun. But no one endowed with learning has ever declared 'Ali wrong. 

(8) The eighth fundamental is that the excellence of the Companions (may God be 
gracious to them) is according to their order in the Caliphate. For true excellence is that 
which is excellent in the sight of God, and that is disclosed to no one except the 
Messenger of God. The praise of the Companions occurs in many verses [of the Qur’an] 
and many reports [in the Tradition]. But none except eye-witnesses, who were 
contemporaneous with the revelation [to Muhammad] and knew its contextual 
circumstances and its minute details, can grasp the fine components of excellence and 
the hierarchical order respecting it. 

But for such understanding the Companions would not have ordered the affair [of the 
imamate] as they did. For no reproach from any reproached could deter them from the 
path of God nor could any obstruct or deflect them from truth. 

(9) The ninth fundamental is the qualifications for the imamate. Next to Islam and taklif 
the qualifications are five: masculinity ( dhukurah ), piety (warn), religious learning 
('ilm), competence (kafa'ah), and kinship to Quraish. The last because of his words (may 
God bless and save him): ‘The imams are from Quraish .’ Should there be several 
candidates with these qualifications, the imam [from among them] is the one who 
receives public homage ( baiah ) from the majority of the people ( khalq ). He who goes 
against this majority is iniquitous ( baghin ) and must be brought back [by force?] to the 
way of justice (haqq). 

(10) The tenth fundamental: If piety and learning should not be possessed by a seeker of 
the imamate, and if deterring him could lead to inevitable civil strife ( fitnah ), then we 
must decide that his imamate is legally binding (in'iqad). For in such situation we have 
only two alternatives: The first is to cause strife in the attempt to replace him, in which 
case the Muslim community will suffer more damage than from the want of the 
qualifications [of piety and learning in the imam]. These were stipulated as 
advantageous for the welfare (i maslahah ) of the community, but obsession with these 
advantages must not lead to demolishing the welfare itself. [Otherwise we should be] 
like him who builds a palace but demolishes a metropolis. The second alternative is to 
decide that there is no [legally constituted] imam in the land and that all legal decisions 
are incorrect . This is impossible. We acknowledge as indispensable for their needs the 
authority of the law of the iniquitous ( ahlu'l baghi ) in their own countries, how then 
could we withhold recognition of the legality of the imamate [of the less qualified] at 
moments of need and necessity? 



These, then, are the four pillars which comprise the forty fundamentals . They are the 
foundations of belief; he who embraces them identifies himself with the orthodox 
believers and contradicts the band of innovators . 

May God most high direct us aright through His succour and guide us to the truth and 
its realization through His favour and unlimited bounty . [May He bless our Lord 
Muhammad and bless his family and every servant He favours .] 



